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Introduction 


‘This book is primarily aimed at undergraduate students in courses connected 
with Islam, Mustim societies, Islamic thought and religious studies as well as 
a general readership, It should be seen as an introduction to Islamic thought, 
It does not focus on one single aspect of thought; instead, it deals with a range 
of areas of Islamic thought from the foundation texts to law, theology, 
philosophy, politics, art and mysticism as well as key trends of Islamic 
thought in both the pre-modern and modern periods. This book is not a 
history of Islam, Islamic culture or Islamic civilization, Its primary focus is 
‘on Muslim doctrines, the development, production and transmission of 
religious knowledge, and the key trends, schools and movements that have 
contributed to the production of this knowledge. 

Islam, like any other religion, is much more than just doctrines and reli- 
gious knowledge. But understanding the doctrinal and religious knowledge 
hackground will help the reader understand other aspects, such as institutions 
specific to Islam, how Islam was lived in the past and how its adherents 
practise it in the present, 

Because of the way the book is structured, it was always difficult to avoid 
some repetition, Instead of eliminating such minor repetitions completely, 
I decided to leave them as they are, Since areas of Islamic thought are con- 
nected to each other, any attempe to draw a line between one area and 
another, for instance beeween the Qur'an and law, would ultimately fail, 
Similarly because for each area of Islamic thought covered in the book I have 
provided in each chapter an overview of the development of the area, from 
the earliest times of Islam to the modern period, the last two chapters might 
seem somewhat unnecessary. However, I believe that the last rwo chapters 
in fact help us to understand modern developments in Islamic thought in 
general and to contextualize many debates associated with Islamic thought 


y. 

In dealing with the topics covered I have tned my best to remain as neutral 
as possible, making comments as fairly as possible in order to represent the 
complexities associated with the issues covered. But such neutrality is often 
difficult as Lam bound to bring into the book how I see the world. My biases 
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therefore creep into the text on a number of issues. Despite the book's 
shortcomings, | do hope this book will be an accessible guide to the extremely 
rich and diverse tradition of Islamic thought. 

Thave tried to make the ideas presented as accessible as 1 could, avoiding 
unfamiliar language as far as possible. Where such terms are used I have tried 
to provide the translation ar the meaning of the term. Ar the end, [ have also 
provided a glossary for easy reference and a bibliography. Where relevant, 
timelines, brief explanation of concepts and summaries of key points and 
texts are provided in text boxes, particularly in the earlier chapters. 


Transliteration 


For transliteration of Arabic terms, given this book is primarily meant for 
non-specialists, I have adopted a simple system, I have avoided the use of 
macrons (for example i i oF i) of dots below certain letters. I have also 
avoided the use of the symbol * for ‘ayo at the beginning of a word but used 
it where that occurs in the middle (for instance sharia), Similarly, where 
the hamza occurs at the beginning of a word, 1 have avoided using the 
symbol * but where it occurs in the middle, I have generally used it (for 
instance, Qur'an), The b indicating a ta’ marbuta is also dropped throughout 
the book, 


Where the text refers to dates, in general, I have provided two dates as 
follows: 1/622. The first date 1” refers to the year in the Islamic calendar and 
the second "622" refers to the year in Common Era (Ct). For the nwentieth 
century, I have given not the Islamic dates but CE only (for example, 1930). 
In order to make cleae when 3 person lived, for the key people mentioned in 
the bool, Ihave provided the year of death, for example: Muhammad (4 
11/632). 


‘Chapter outline 


Chapter 1 forms the basic context for the remainder of the book. It examines 
the fundamental teachings of the Prophet Muhammad, the development 
‘of religious knowledge and the social and political contexts that shaped the 
Islamic intellectual tradition. It depicts the key centres of learning with 
particular reference to higher education institutions and the patrons and 
scholars who founded them and fostered their development. 

Chapter 2 explores the first primary foundation text, the Qur'an. In 
particular it addresses issues such as the Qur'an as revelation or text; a brief 
‘overview of the history of the text; approaches to understanding the Qur'an 
and is interpretation; andthe centrality of the Qur'an in Muslim life and 
pract 
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Chapter 3 examines the development of the concept of Sunna (the norma: 
tive behaviour of the Prophet Muhammad); approaches to the documentation 
and understanding of Sunna (in hadith); the centrality of the hadith in Muslim 
life and practice; and modern debates on the authenticity of hadith and 
Muslim responses. 

Chapter 4 explores the notions of shari'a and figh, It also examines how 
law is ‘constructed’ in the juristic schools, highlighting some of the key 
principles of jurisprudence (wsul al-figh), It includes sections on Islamic law 
in the colonial period, on the debate on law, shari‘a and Islamization, and 
on the reform of law today. 

Chapter 5 is devoted to Islamic theology (kalam) and its place within the 
Islamic intellectual tradition. It discusses theological trends and theis central 
ideas ax well as the decline of early groups such as the Mu'tazilis and the 
gradual increase in the influence of the Ash‘aris, moving on to 
developments. 

Chapter 6 approaches Sufism historically by tracing the origins and 
development of Sulism and explaining the Sufi path, It includes key Sufi 
orders and theit characteristics, and concludes by looking at Sufism today, 

Chapter 7 provides an introduction to some key aspects of Islamic artistic 
expression and the debates on what is considered Islamic art and what is 
acceptable or not islamically. 

Chapter 8 traces the Muslim interest in philosophy and the lively context 
in which this interest arose and developed. This chapter includes some key 
philosophical contributions by Muslim philosophers, both classical and 
modern, 

Chapter 9 deals with Muslim political thought. It includes the early 
Khariji, Sunni and Shi‘ theories of the imamate and the caliphate, and sum: 
marizes the concepts of governance and statecraft of several thinkers. 
Included in the chapter are also some important contemporary debates on 
concepts such as state and citizenship among Muslims. 

Chapter 10 is about renewal and reform in Islam and Muslim modernism, 
The chapter describes key Islamic trends or movements that appeared from 
the eighteenth to the ewentieth centuries. 

The Epilogue summarizes several key trends in Islamic thought today. tt 
focuses on six broad trends which seem to be the most dominant. 
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Transmission of religious 
knowledge and Islamic 
thought 


This chapter introduces the basic teachings of Islam and how its body of 
knowledge has been transmitted from the earliest Muslims. The main topics 
addressed are the essential teachings of the Prophet Muhammad and the 
inception and growth of Islamic educational institutions.” 


Muhammad's life: key events 


$70: Birth of Muhammad in Mecca as an orphan 

$76: Muhammad's mother dies 

$95: Muhammad marries Khadija 

610: Muhammad receives his frst revelation from God 

615: Because of the persecution of his followers by Meccans, 
Muhammad asks his followers to flee to Abyssinia (which was 
ruled by a Christian king) 

619: Khadija, the Prophet's wife, dies 

622: Muhammad and his followers migrate to Medina. Beginning of 
Islamic calendar 

624; First battle between Muslims in Medina and their opponents of 
Mecca in which the Meceans were defeated (Battle of Bade) 

632; Muhammad dies 


The emergence of Islam was deeply connected to the history of its birthplace, 
In the early seventh century of the Common Era (ch), Mecea was a rather 
marginal town outside the influence of the two powerful empires of the time: 
the largely Christian Byzantine Empire and the predominantly Zoroastrian 
Sassanid Empire, both situated to the north of Arabia. 

‘The people of Mecca mostly belonged to the Quraysh tribe. As there 
was no ruler o¢ formal state structures, the town was governed through a 
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consultative process administered by the elders and chiefs, Economically, life 
in Mecea and its surrounding regions was difficult. The land was generally 
arid and there was no agriculture. Many Meccans relied on trade and the 
movement of goods using transport by camel (caravans) for their livelihood. 
Education was limited to the basic skills necessary for survival, such as the 
use of armaments (swords and arrows) and the riding of camels and horses. 
Only a few people were literate, but that did not prevent the Meccans from 
having. a particular love of their language, Arabic. Poetry and poets were 
revered, and expression in beautiful language was considered the pinnacle of 
intellectual activity, According to traditional accounts, several famous poems 
were displayed in important places like the Ka’ba, a cube-shaped building in 
Mecca that served as a major point of pilgrimage for the pre-Islamic Arabs 
and for Muslims as well later. 


Mecca 


Mecca is the holiest city for Muslims. It is where the Ka'ba (a cubical 
building surrounded today by the Sacred Mosque) is, and it is towards 
the Ka*ba that Muslims turn every day, at least five times a day in their 
prayers. Muslims believe that the Ka"ba was built by the Prophet 
Abraham and his son Ishmael as a place of worship of the One God 
and a site of pilgrimage. The beginning of Mecca, according to Muslim, 
belief, therefore goes back to the time of Abraham, According to 
tradition, it is through the lineage of Ishmael that the Prophet 
Muhammad comes. It was because of pilgrimage by Arabs and being. 
‘a trading post that Mecca became a town of significance from around 
the fifth century Cr. 


Muhaimad, the Prophet of Islam, was born in Mecca in approximately 
570 cx. His father Abd Allah died before he was born and his mother 
Amina died during his early childhood, leaving the young boy an orphan to 
be cared for by relatives. In his twenties, he married Khadija, a wealthy 
widow, with whom he had several children, He worked in his wife's business 
and lived an unremarkable life until the age of forty. Unlike other Meccans, 
Muhammad liked to spend time apart for reflection and meditation, often in 
steve outside Mecca, Muslim tradition holds that during one of these retreats 
he experienced his first ‘revelation’ from God, in approximately 610 CE. 
Initially, he was not sure what to make of the experience of receiving 
revelation (divine messages in the Arabic language). After his initial doubts 
passed, however, he began to receive further divine messages, Muhammad 
began teaching them to his close friends and family and, after some time, to 
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the wider Meccan community. His original message was that Meccans should 
accept that there is only one God, the creator and sustainer of everything, 
who had sent Muhammad as a messenger, These early revelations also 
emphasized that the Meccan people needed to care for the needy and dis- 
advantaged, The Meccans believed in the existence of a higher god and 
a number of lesser gods, many of which were placed in the sanctuary Ka‘ba, 
For them the idea of believing only in “one god” which Muhammad was 
preaching was unacceptable. 


Six pillars of faith: essential beliefs 
of a Muslim 


* Belief in God (Allah) 

Belief in the angels 

Belief in the revealed books: 

Belief in the messengers (prophets) 

Belief in the resurrection and the events of the Day of Judgement 
Belief in the predestination of all things and events (qada) and 
God's decree 


Five pillars of Islam: essential practices 
of a Muslim 


‘© Totestify that none has the right to be worshipped but God (Allah) 
and Muhammad is God's messenger 

To offer the five compulsory prayers (slat) 

To pay the obligatory charity (zakar) 

To perform pilgrimage to Mecca (/ajj) 

To fast during the month of Ramadan 


‘Most Meccans were sceptical of Muhammad's claims and refused to accept 
his teachings. However, a number of Muhammad's relatives and close friends 
and some of the marginalized inhabitants of Mecca accepted his call and 
followed him. Ar the same time as some were coming to accept his teachings, 
‘opposition grew, and those with vested power interests in Mecca, who felt 
challenged by Muhammad's social justice tied to radical monotheism, began 
to put obstacles in his way. They punished his followers, particularly slaves 
and women. Gradually, the persecution in Mecca intensified. As a result, 
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Muhammad instructed his small group of followers to flee the town and seck 
the protection of the Negus, the Christian ruler of Abyssinia (in modern-day 
Ethiopia). These Muslims, wiose number was approximately cighty, left 
for Abyssinia secretly and in small groups in 615 cx. It was under the pro- 
tection of the Negus thar the first Muslim migrant community was able 
to practise its religion freely. Despite the efforts of the Meccan leaders to 
have the Muslims forcibly returned to Mecca, the Negus refused to comply, 
and gave the Muslims permission to live and practise their new religion freely 
under his protection. 


The Islamic calendar 


‘The Islamic calendar is a lunar calendar, It contains 12 months (some 
‘of 29 days and others 30 days) that are based on the motion of the 
moon, This book and other works on Islam often give dates in the style 
1/622, This means Year 1 of the Islamic calendar is equivalent to Year 
622 in the Gregorian calendar (which is based on the motion of the 
sun). The Islamic year is therefore shorter than the Gregorian year, so 
that there is no exact equivalence between Islamic and Gregorian year 
numbering, and in successive years, Islamic months and festivals occur 
at different dates in the Gregorian calendar, Today, many Muslims use 
the Islamic calendar for religious purposes but for civil purposes they 
‘often use the Gregorian calendar. Some Western books use the style AH. 
(Anno Hegirae) for Islamic dares, 


Muhammad continued to preach to the people of Mecca and others nearby 
without much success. However, he managed to win over to his teachings & 
large number of people from Yatheib, a town to the north of Mecea. These 
new converts promised to protect and support the Prophet if he were to leave 
Mocca and migrate to Yathrib, which came to be known as Medina, from a 
phrase meaning ‘city of the Prophet’. In 622 Cx (the date at which the Islamic 
calendar, also called *hijri calendar’, begins), Muhammad migrated 10 
Medina, where he was joined by many of his Meccan followers. The Meccan 
and Medinan Muslims together formed the Muslim community, away from 
the persecution of Meccans. Medina thus became the base for Islam and it 
was from there that Islam began to spread widely throughout Arabia. By the 
time he died in 11/632, the Prophet had established a *state’ based in Medina 
and much of Arabia was under the control of the Muslims of Medina. At the 
time of the Prophets death, Muslim tradition holds, his follawers numbered 
over one hundred thousand. 
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The expansion of Muslim rule in the first 
century of Islam 


632: Prophet Muhammad dies; a large part of Arabia is under 
Muslim control or allied with Muslims 

633: Muslims begin conquest of fraq 

634; Muslims begin conquest of Syria 

637: Fall of Sassanid (Persian) empire ro Muslims 

638: Fall of Jerusalem to Muslims 

642: Fall of Alexandria (Egypt) to Muslims 

705: Muslims control Central Asia 

711: Muslims begin conquest of Spain 

732: Christians (Feanks) withstand the advance of Muslims into 
France, 


Early transmission of religious knowledge 


Muslim religious knowledge was first imparted via the Qur'an (the divine 
messages the Prophet received and which were put together in the form of a 
hook shortly after the death of the Prophet) and its interpretations. It seems 
to have been common for the Prophet to expound the meaning of verses of 
the Qur'an to his immediate followers, who were known as ‘Companions’ 
(sahaba).? His interpretation of the Que‘an was ad hoc and depended entirely 
‘on circumstances. His practice seems to have been simply to recite to those 
present what he had received as revelation, and to give an interpretation only 
when his followers did not understand. 

One of the early difficulties for the Companions was to comprehend 
some of the terms and expressions in the Qur'an, A second difficulty for the 
Companions was in understanding some of the historical references in 
the Qur'an, Interest in such references, particularly to stories of the eaelier 
prophets (such as Noah, Abraham and Moses) and nations of the past, 
increased further when younger Companions began to elaborate on the Qur'an 
after the death of Prophet Muhammad. Some Companions approached 
local Jews and Christians ~ known as “people of the Book’ (abl al-kitab) ~ 
and asked them about pre-Islamic events and stories. A number of Jewish 
‘converts to Islam, such as Abst Allal b. Sallam (d. 43/663), actively passed on 
biblical knowledge to the Companions. In the past prophetic period, several 
Companions engaged in this on a much greater scale with converts to Islam 
from the "people of the Book’. 

“The growing body of hadith — traditions about the sayings and activities 
of Prophet Muhammad ~ also attracted the interest of the Companions and 
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the following generation of Muslims, known as the “Successors’ (tabi'wn) 
This interest in hadith led in the first/seventh and second/eighth centuries to 
the emergence of a group of "hadith collectors’. These people travelled from 
town to town in search of hadith and with them knowledge of Islam spread 
widely, In this process, the texts and narrators of hadith were identified and 
finally recorded ia writing in the first three centuries after the death of the 
Prophet. 


Political and religious tensions and the 
emergence of key trends 


Key early Muslim trends 


Kharjis;_ those who rebelled against the fourth caliph Aliand remained 
hostile to the Umayyads 

‘Shi'a (or Shi'is\, sided with Ali and elevated him and the family of the 
Prophet 

believed in human freedom 

Jabris: believed in predestination (opposite of Qadaris) 

Murii'is: those who believed that it is not up to human beings to 
determine the fate of Muslims who commit grave sins; their 
judgement is left to God 

Mu‘tazilis: intellectual descendants of Qadaris; believed in human 
freedom and adopted a particularly strict version of monotheism 

Sunnis: mainstream Muslims who followed the path of Sunna and 
accepted a middle ground between the Qadaris and the Jabris on 
human freedom as well as between the Shi'a and the Kharijis 

Sufis:. emphasized the spiritual dimension of Islam. 


The first thirty years after the death of the Prophet (11-41/632-661) was a 
period of social and political tension within the body politic of the Mushim 
community. Problems among Muslims were not simply about political 
leadership but also about what and who represented religious authority. 
Some Muslims wanted to rematn faithful to the letter and spirit of the religion 
and avoid debilitating disputes in the community by remaining politically 
neutral. Others took sides, which escalated into arguments over who was 
for was nor a true Muslim. tn fact, binaries of this nature were among the 
earliest questions posed in Muslin theological discourses in the first century 
of fslamic history, and many were to become key questions of Islamic 
theology. 
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Community upheaval continued in the Umayyad period (41-132/661- 
750). Several groups with diverse theological oF religio-political orientations 
emerged. Among these were the Kharijis (kbaswurif), the Shi'a, the Qadaris 
peated the Mu'tazilis (me‘tazila), the Jabris (jabriyya) and the Murji'is 
(murji'a), 


Khorijis 


The Kharijis, the earliest of these groups, emerged even before the 
establishment of the Umayyad rule in 41/661. They began in the aftermath 
of the Battle of Siffin in 37/6S7, which had brought the fourth caliph, Ali b. 
Abi Talib (4. 40/661), into war with the Syrian governor Mu‘awiya b. Abi 
Sulyan (d, 60/680),° The Kharijis believed that by engaging in war against 
‘one another and by committing grave sins, Muslims on both sides of this war 
became apostates or unbelievers. The Kharijis also believed that any Muslim, 
regardless of ethnic background o social status, could become the political 
leader of the Muslims simply on the basis of their religious virtue and refusal 
to compromise.® They also believed that Muslims should rebel against any 
unjust ruler, They initiated heated debates on notions of Muslim’, ‘believer’, 
‘disbeliever’ and ‘idolater’, 


Shi'a 


The Shi'a, whose name is deawn from shi'at Ali (partisans of Ali) believed 
that in political succession the family of the Prophet should be given priority 
‘over any other Muslim, They argued that Ali, the Prophet's cousin and son- 
in-law, should have been his immediate political successor. All political 
Jeadership of the community should thus have remained within the Prophet's 
family, From this basic position the Shi'a developed a distinctive theological 
system over the first three centuries of Islam. 


Murli'is 
Apart from the Kharijis and the Shi'a, other trends of thought emerged during 
the first and second centuries of Islam. Some of these were refinements of 
positions adopted by earlier groups on theological or religio-political matters, 
The Murjiis opposed the Khariji view that anyone who commits a major 
sin is an unbeliever.” The Murji'is were not a distinct group, but rather a 
broad intellectual trend, which attracted a lange number of Muslims, The 
Muri'is held that a person's belief should be judged not on their actions but 
‘on their words. Only by committing the sin of idolatry (shirk) did a Muslim 
cease to be a believer. Shirk meant ‘associating other beings (or deities) with 
God’ 
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“The Murji'i position attempted to minimize division within the community. 
It also kept within the fold of Islam the Companions who were engaged 
in early military confrontations with one another. The Muri position also 
protected a range of early Muslim groups from being excluded from the 
fold of religion as it enabled Kharijs, Shi'a and Umayyads al to be defined 
as believers: it was God alone who would detersnane thei fate on the Day of 
Judgement.® 


Jabris 

Closely related to the Maris in the Umayyad period were the Jabris. 
According to the Jabris, human beings do not have control over their actions, 
as they are all predetermined by Gou. Some Umayyads used religion and 
teligious ideas to justify their decisions on political matters and to legitimize 
their rule, and supported the views of the Jabris and the Murj's. This is not 
surprising, as a number of Umayyad rulers committed heinous crimes includ- 
ing the wanton killing of Mushm subjects. According to the Khariji view, 
these rulers should have been ousted as unbelievers and unsuitable rulers 
of the Muslim community. However, in the Jabri view these rulers could 
not be labelled unbelievers as God had predetermined their actions and 
so their legitimacy remained relatively untarnished. Thus, in conjunction with 
their doctrine of predetermination, the Jabris argued that the crimes of the 
‘Umayyads were in a sense “sanctioned' by God. 


Qadoris 


It is in this context that the Qadaris, who challenged the Jabris and the 
Umayyads, emerged, The Qudaris believed that God does nor pre-ordain 
what people do: human beings are free and can choose berween right and 
wrong, This contlicted with the interests of the Umayyad rulers. The Qudari 
position implied that it was possible to challenge and even change the status 
quo. This radical view, particularly if supported by the Khariji militancy, 
according to which anyone who committed a major sin was an unbeliever, 
posed a potentially powerful threat to che Umayyad political elite. 


Mu'tosilis 


An important development was the rise of the Mu'tazilis, who accepted some 
of the Qudari views on human freedom. They agreed with some Khariji 
views, although they modified the definition of ‘true believer" and the status 
of those who commut grave sins. The Mu’tazilis also aimed at preserving the 
strict monotheism of Islam by emphasizing the uniqueness of God. As part 
of this, they believed, for example, that the Qur'an (which is considered to 
be the speech of God) was ‘created’ by God. For them, if Muslims believe 
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thar the Qur'an is the speech of God and therefore co-eternal with God, 
it will compromise the monotheism the Qur'an and the Prophet taught, 
Mu'tazili ideas were, in a sense, an extension of earlier theological develop- 
‘ments and quite moderate in comparison with some earlier views. However, 
a number of their ideas ~ in particular the created status of the Qur'an = led 
to controversy that has left its mark on the collective psyche of Muslims to 
the present day. 


Sunnis 


It was in this theological and religio-political context that Sunnism developed 
between the first/seventh and the thirW/ninth centuries, when early debates 
gave way to a synthesis of sorts. Certain positions adopted by all of the 
groups referred to above were refined and developed into what may be 
called the ‘mainstream’ outlook adopted by the majority of Muslims, This 
mainstream came to be known as ‘people of the Sunna’ (ah! al-ssenna or those 
who follow the path of the Prophet), or Sunni Islam, which accepted a set 
of theological creeds! and schools of religious law.!" Coupled with this was 
the consolidation of a number of scholastic disciplines, including inter- 
pretation of the Que'an, collection of hadith, the principles of jurisprudence 
and the recording of eatly Islamic history. Given that Sunnis reflected the 
position of the majority of Mushims, it came to be seen as “orthodoxy”. 


Sufis 


Sufism, of Islamic mysticism, also emerged in the second/cighth century and 
gradually developed into Sufi orders throughout the Muslim regions, Unlike 
the other groups, Sufis tended to be more accommodating and inclusive: 


Because Sufis cared only for the heart’s inner disposition, they were not 
conformists who required that true Muslims should everywhere submit 
to the same outward modes, They tolerated local differences, even 
between Christianity and Islam." 


Other Muslims wanted to differentiate themselves from non-Muslims in 
order to demonstrate superiority in the authenticity and truth of what they 
professed, Sufis accommodated diversity and drew in elements from other 
religious traditions. This, with their popular influence and esoteric views on 
religion, ensured that they remained the target of non-Sufi scholars. The result 
was often persecution and even the execution of some leading Sufis, 

In this theological fluidity, elements of intolerance among Muslims devel- 
‘oped and grew, Sunnis and Shi‘as exchanged accusations of extremism and 
even heresy, and Sufis were labelled deviant by their opponents. Charges and 
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counter-charges of heresy, apostasy and even disbelief (ufr) continued in 
Several guises into the modern period, with varying degsees of intensity, 


Growth and dissemination of Islamic knowledge 


“The beginning of Islamic knowledge is rooted in the Qur'an and the traditions 
of the Prophet. However, Muslims came into contact with a range of civil= 
izations as a result of the spread of Islam in the seventh century cx, and 
inherited forms of knowledge from philosophy to natural sciences, leading 
to what some scholars refer to as ‘Islamic sciences’, Muslims inherited 
such knowledge from Persians, Egyptians, Greeks, Indians and even Chinese 
Jn turn Muslims added to them and enriched ther and transmitted them 
to others, including Europeans. Although this book does not deal with al 
aspects of “Islamic sciences’, it will be useful to show how some Muslim 
thinkers clasified various forms of knowledge. The following is an outline 
of the classification of knowledge by the Muslim philosopher al-Farabi 
(d, 339/950}: 


‘© Science of Language (with seven sub-divisions} 
© Logic (divided into eight parts) 
© Mathematical Sciences (including Arithmetic, Geometry, Optics, 
Astronomy, Music, Weights, and Ingenious Devices) 
‘© Physics or Natural Science (divided into eight parts) 
Metaphysics (divided into thre parts) 
Political Science, Jurisprudence and Dialectical Theology"? 


Another famous classification is that of the theologian al-Ghazali (d, $0S/ 
1111). He divided sciences into ‘religious’ and "intellectual": 


1. Religious sciences: 


Science of fundamental principles 

# Science of divine unity 

* Science of 

© Science of eschatology 

© Science of sources of religious knowledge (such as the Qur'an, Sunna 
and Consensus as well as Arabic linguistic sciences) 


Science of branches or derived principles 


* Science of peaple’s obligations to God (religious rites and worship) 

# Science of people's obligations to society (transactions and con- 
tractual obligations) 

* Science of obligations to one’s own soul (moral qualities) 
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2. Intellectual sciences: 
Mathematics 


° 

5 : 

* Physics or the narural sciences 

* Sciences of beings heyond nature, or metaphysics (such as ontology, 
knowledge of divine essence, attributes and activities; knowledge of 
simple substances like angelic substances; knowledge of the subtle 
world; science of prophecy)! 


Although these areas of knowledge were of interest to Muslim scholars 
throughout much of Islamic history, my interest in this book does not go 
beyond key areas of what al-Ghazal 0 
most closely associated with the term “Islamic thought’. 

‘The range of disciplines that accompanied the emergence of distinct schools 
of thought in the Que’an and hadith studies, law, theology, philosophy, 
science and Arabic linguistics and literature saw the development of edu- 
cational institutions £0 disseminate teaching and research. By the fifth/ 
eleventh century, the madeasas (seminary, college, Islamic education 
institution) were emerging as institutions of Islamic learning, The scholars 
of religion (ulama) became the transmitters of formal Islamic knowledge, and 
formed an international elite ia all parts of the Muslim world, The wlama 
saw the transmission of knowledge as their foremost duty, given the dangers 
inherent in the change or loss of authentic teachings with the passage 
of time, The further each generation moved from the time of the Prophet, 
the greater the chance of losing the truth. The main task of the ulama was 
to preserve, transmit and defend religious law ~ the shari'a = as well as to 
provide legal decisions and judgements to the populace. They also performed 
a wide range of other functions, such as administering mosques, schools and 
orphanages, and serving as diplomats and courtiers."* 

During the fifth/eleventh and sixth/ewelfth centuries, madrasas were extab- 
lished in Iraq and Syria. By the end of the sixth/ewelfth century, at least thirty 
madrasas existed in Damascus and Cairo.!* Over time, a network of such 
madrasas spread throughout the length and breadth of the Muslim world."” 
Al-Azhar, the most famous seminary, was founded in Cairo in 361/972 by 
the Fatimids (297-567/909-1171), a North African Ismaili Shi" dynasty. It 
later became a Sunai institution, and the greatest traditional Islamic seminary 
in the Sunni world, 

In the madrasas as well as in other study circles, scholars taught legal 
and theological subjects, in addition to medicine, literature, mathematics, 
natural sciences, and philosophy."* In some madrasas, certain controversial 
fields such as theology, logic and philosophy were avoided but were accepted 
in others, The growth and development of the madrasa system continued 
and achieved its greatest period during the Ottoman empire. According to 
Rahmant 
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From the organizational point of view, the madrasa system reached 
its highest point in the Ottoman Empire where madrasas were system- 
atically instituted, endowed and maintained ... with remarkable 
administrative skill and efficiency, The ulama were organized in a 
hierarchy and became almost a caste in the Ottoman society. These 
teaditional seats of learning are still functioning all over the Muslim 
world outside Turkey." 


In madeasas, common texts were often used across regions and became 
canons for the schools of law, For example, the ulama in Timbuktu (in 
modern day Mali) used the same books as theie counterparts in Morocco 
and Egypt; the openness to rational sciences on the part of some Sunni and 
Shiti Muslims also led to commonality of texts amnong theie ulama.®* 

The ulama used a system of certification called the ijaza (licence). 
‘Traditionally, licences were given by an individual scholat (as opposed to a 
licentia granted by a unuversity) which enabled his or hee students to pass on 
4 body of knowledge received from that scholar.” There were several types 
of jjazas, which were often verbul rather than written. "What was granted 
was as much an emblem of a bond to a shaykh [teacher] asa certificate with 
a fixed value in social relations." 

While the ulama flourished in cities and areas of state power, Sufis reached 
all parts of the Muslim world, particularly remote areas where kinship 
and tribal organization were paramount. From the third/ninth century, 
disciples gathered around certain Suh shaykhs to follow their ‘way’ (ariga) 
= their method for travelling towards direct experiential knowledge of God, 
somtimes congeegating in Sufi hospices. The central ritual of the tariqa was 
the shaykh’s dbikr (his or her particular form of devotion for remembering 
God), 

‘The disciples of Sufi shaykhs were central to the transmission of mystical 
knowledge and became part of the shaykh’s chain of spiritual transmission 
(silsla), Following their initiation, disciples swore an oath of allegiance, 
received a special cloak, and were taught a special protective prayer, When 
they completed theie training, they received 4 certificate showing the chain 
of transmission of spicitual knowledge, from the Prophet to their particular 
shaykh. From around the seventh/thirteenth century, Sufi groups began 
tw establish specific orders, which differed in their rituals and practices for 
remembering God. These Sufi orders were pivotal in transmitting mystical 
knowledge throughout the Muslim world. The great tolerance and flexi- 
bility of Sufis has helped them build bridges between Islam and other 
‘eligious traditions. Also, Sufis played a key role in spreading Islam to remote 
regions, The firm establishment of Islam in central Asia, Sind and Bengal was 
due to the Sut, who also traveled to North Africas Anaolia andthe 
Balkans? 
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Ulama in the modern period 


During the premodern period (before the mid-nineteenth century Ct), the 
social status and position of the ulama, as transmitters of religious know- 
ledge, were based on their multiple roles as scholars, judges and jurists and 
other key functions in society, As administrators of charitable endowments, 
they often had substantial economic independence. The ulama controlled the 
training of students, basing this on a model in which religious disciplines 
were given priority. The influence of religion in all aspects of life in the society 
thus confirmed the social role of the lama. By contrast, in the modern period, 
the nation state has appropriated many of the key functions that were 
previously the prerogative of the ulama, often curtailing theie power in the 
process, with varying degrees of success. 

Part of this marginalizarion of the ulama is of their awn making. Today, 
educational curricula for Islamic disciplines in religious seminaries (and 
increasingly in Islamic ‘universities’) in many cases do not seem to prepare 
uulama to deal effectively with modernity, let alone the educational needs of 
4 modern society. Their studies are often regarded as outdated. Consequently, 
for many Muslims the degrees they confer enjoy little prestige. Those who 
enrol in Islamic stusties in Muslim societies are often seen as people without 
‘access t0, oF the ability to undertake, more "impressive" disciplines, such as 
medicine, engineering and the sciences. Those undertaking religious studies 
may not have had the opportunity to go to a school where they could study 
modern disciplines, Their only form of education may have becn that of 
the traditional madrasa, where only ‘religious’ education was available, 
Such disadvantaged students accessing the free, inadequate education in a 
traditional madrasa often move on to another marginalized institution, the 
religious seminary. This prepares them to be religious functionaries who lead 
the prayers in mosques and teach Qur'an classes. The fortunate ones may 
find a job in the bureaucracy of a department of religious affairs (to become 
part of the ‘official lama’). Irtespective of career prospects, many af these 
uulama are seen to be ill-equipped to deal with the more complex issues of 
modern life. 

In modern nation states where Islamic law is implemented, such as Saudi 
Arabia and Iran, the ‘official’ ulama enjoy a relatively important role, 
However, in countries where the legal system has been secularized or heavily 
‘modified, that role is limited and theie importance is minimal, The primary 
role given to ulama in the legal systems of snose modern Muslim nation states 
is administering family law, which is still enforced (at least in part) in such 
states, Matters such as marriage, divorce, inheritance arid, in some cases, 
child custody fall within the scope of family law. Some Muslim states, for 
instance Malaysia, have adopted a system of shari'a courts whose jurisdiction 
is strictly defined as falling within the area of family law. Besides this, the 
lama also administer so-called “Islamic affairs’. This covers mosque 
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management, imams, celebration of important religious festivals, some 
religious education in schools and the issuing of fatwas requested by the stare, 
The gradual increase in islamization witnessed in the late twentieth and early 
‘twenty-first centuriey may again increase the role and importance of the 
vlama 


Chapter 2 


The Qur’an 
The primary foundation text 


This chapter! provides an overview of issues surrounding the Qur'an, the 
central text of Islam, For Muslims, the Qur'an is the literal word of God 
received verbatim by the Prophet Muhammad in his native Arabic tongue,? 
who passed it on to his followers. It is the most sacred of religious texts for 
Muslims. The Qur'an is the foundation of Islam and the primary source of 
guidance for Muslims in all aspects of life, whether spiritual, legal, moral, 
political, economic oF social, 

Te was during one of his cave retreats that Muhammad experienced his 
first revelation, in 610 Cr. Muhammad reportedly heard a voice instructing 
him to ‘read’. Three times the voice repeated its command, with Muhammad 
replying ‘I cannot read’, Finally, the voice said: 


Read, in the name of your Lord who created: created the human being 
of clotted blood. Read, for your Lord is most generous, the one who 
taught the use of the pen, taught the human being what he did not know," 


According to Muslim tradition, these verses were the first of many revelations 
that Prophet Muhammad received over the twenty-two years of his prophetic 
mission (610-632 CF). In the Qur'an as we have it today, the verses are the 
first five verses of the ninety-sixth chapter, commonly known as “The Clot’ 
or Read!” 


The Qur'an as revelation 


The Arabic term wiahy means revelation of inspiration. In its more technical 
sense, wahy is that which God communicates to His prophets and mes- 
sengers. It can also mean the scripture revealed to particular prophets, such 
as the Torah given to Moses, the Gospel of Jesus and the Qur'an sent t0 
Muhammad. 

‘Many verses in the Qur'an have a direct bearing on the concept of wahy, 
whether that received by Prophet Muhammad or by other prophetic figures 
such as Abraham. The Qur'an uses the word wahy and its Variants on a 
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number of occasions spanning both the Meccan (610-22 ck) and Medinan 
(622-32 ce) periods. The terms are used often in the sense of conveying & 
‘message from God to both human beings and other creatures, indicating that 
wahy is not limited to a relationship between God and His prophets alone, 
In fact, there are several forms of waby as inspiration mentioned in the 
Qur'an: to inanimate objects; to animals;* to human beings in general, such 
as the mother af Moses;* to prophets in particular, such as Jesus,” and to 
angels,* 

"The Qur'an gives some explanation of the way in which revelation comes 
from God to human beings: ‘It is not appropriate for a human being that 
God should speak to him but by inspiration, o from behind a veil, or by 
sending a messenger to reveal, by divine permission, what is God's will” 
‘The most immediate mode of communication comes directly from God to 
the person intended, without voice or messenger. The person who receives 
it ‘understands’ the message and that it is from God, The second method, 
‘from behind a veil’, means thar God speaks to a person through a fiminal 
medium such as a vision or a dream, The best example of this is when 
God spoke to Moses “from behind’ the burning bush.” The third method, 
‘by sending a messenger” (understood to be an angel), is considered the surest 
and clearest form of revelation, if the least direct. Many Muslim theologians 
believe this was the most common form of revelatory experience the Prophet 
had in receiving the Qur'an. For them, the angel brought the word of God 
to the Prophet verbatim, without any alteration or change, in a language the 
Prophet understood, his native Arabic tongue!" 

Aso any human element in the production of the Qur'an, the text itself 
stresses that the Prophet was required only to receive the sacred text and 
that he had no authority to change it.!® The Qur'an strongly denies that it 
is the speech or ideas of the Prophet or, indeed, of any other person.'* Ie also 
asserts that the Arabic revelation came directly from God to protect it 
from human-induced errors or inaccuracies. The Qur'an declares, ‘Do they 
not consider the Qur'an ~ were it from other than God, they would have 
found much contradiction in it,’!* The angel was entrusted with a direct 
message in Arabic, not simply with meanings and ideas, It was intended 
to be immediately comprehensible to ordinary people. The Qur'an says: 
“This is revelation from the Lord of all worlds: the faithful spirit {the angel} 
eae it down to your heart, that you may be a herald in clear Arabic 
specchs! 

For the Prophet, the revelations he received were undoubtedly real, 
even though he could explain the modality of both the revelation and the 
experience only in metaphorical terms. For example, a hadith records that 
the Prophet described receiving revelation as like the ‘ringing of a bell’."" 
Despite being unable to give a precise description of the experience, the 
Prophet was firm in bis view that the context of revelation was objective, 
not subjective. His experiences as reported in hadith of seeing the inter- 
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mediary (the angel), at times hearing the angelic voice and comprehending 
what was sid all indcaethe objective reality ofthe content ofthe revelation 
for him,” 

‘The mainstream Mushim view of revelation asserts that the language of 
revelation is an essential aspect of its divine content. The words of the Qur'an 
are equivalent to the verbal revelation the Prophet himself received. When 
the Qur'an says that God says, speaks of commands, these terms are to be 
taken literally by Muslims. Via the intermediary, the Prophet receives this 

rabic communication and transmits it verbatim to his followers, who in 
turn do the same for the generations succeeding them. The Qur'an is thus 
considered a faithful transmission of a verbally revealed message in its 
original format. 

For Muslims, the Que’an was and is primarily an oral and aural experience. 
The Arabs of seventh-century Cx Mijaz (in Arabia) were, on the whole, an 
sunlettered’ people who had received no previous scripture or guidance. 
Nevertheless, the art of poetry and its recitation was highly prized in Arabic 
culture. When Muhammad began communicating verses of the Que'an, it 
had a compelling effect on his audience. Even today, the experience of reciting 
the Qur'an is pervasive in Muslim cultures: 


‘The sound of Qur‘anic recitation can move people to tears, from Umar, 
the powerful second Caliph of Islam, to the average farmer, villager, or 
townsman of today, including those who may not be particularly 
obseevant oF religious in temperament! 


Despite its oral and aural nature, several verses indicate that, even during the 
lifetime of the Prophet, the Qur'an was envisioned as a scripture or book like 
earlier scriptures given to prophets before Muhammad.'” The Qur'an uses 
the word kitab (book) to refer to itself dozens of times in various contexts. 
Even though the text was compiled into book format only after the death of 
the Prophet, clearly the Qur'an considered itself to be scripture: ‘Recite what 
has been revealed to you of the Book of your Lord. No one can change the 
words of God’? and "We have sent down a Book to you, wherein is your 
reminder. 

In the modern period, a number of Muslin scholars have attempted to 
rethink the commonly accepted theory of revelation in Islamic theology. The 
Pakistani-American scholar Fazlur Rahman (d. 1988) believed that early 
Muslim theologians did not have the intellectual capacity to confront the 
issue of the close relationship between the Prophet and the Qur’an.** Rahman 
felt it was important to emphasize the role of the Prophet in the matrix of 
revelation, ic. the close connection between the Qur'an as word of God, the 
Prophet and his mission, and the socio-historical context in which the Quran 
was revealed, However, Rahman did not argue that the Qur'an was the word 
of the Prophet; his concern was the lack of emphasis, in the widely accepted 
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view of revelation, on the close relationship between the Qur'an and the 
socio-historical context of the revelation.» This relarionship, if emphasized, 
‘would allow Muslim scholars to reinterpret some sections of the Qur'an in 
the light of contemporary realities and challenges, in his view. 


The compilation of the Qur'an 


“The concept of the Qur'an asa book or scripture was well established before 
the Prophet's death in 11/632.2* Being from an oral culture, the Prophet 
and a large number of his followers had retained the Qur'an by memory, 
Some had written down verses on various materials, However, it was not 
put together or compiled into a single volume at thar stage. Immediately 
after the death of the Prophet, a aumber of his Companions began to think 
about ‘collecting’ all the parts of the Qur'an into one volume to safeguard it 
against corruption and distortion, According t Muslim tradition, those 
entrusted with the task were a committee of senior Companions who were 
among those most closely associated with the Qur'an during the time of the 
Prophet. It was completed during the reign of the third successor to the 
Prophet, his son-in-law Uthman b, Affan (d. 35/656). 

A tradition of the Prophet records that the Qur'an was revealed to him 
in seven “modes (understood to be seven dialects of Arabic or ways of 
reading). Although the precise details of the modes are not known, there is 
some indication in the hadith that the Prophet permitted some flexibility in 
the Companions’ recitation of certain words or verses of the Qur'an. Based 
con this flexibility, there existed some variations to the way in which certain 
words of the Qur'an were rec 

Ac the time of the death of the Prophet, several Companions possessed 
personal collections of some chapters and verses that differed slightly from 
what was collected and authenticated under the direction of Uthman. Critics 
may question whether the collected material that now exists as Que‘anic 
text represents the totality of what was revealed to the Prophet. For Muslims, 
the ‘codex’ (mushaf) of Uthman is the historical, authentic codification 
of the Quranic revelation, Any material excluded by the Companions from 
the final codified text was not considered part of the Qur'an. As a result, 
Muslims do not question seriously the authenticity and reliability of the 
compilation. 


The structure of the Qur’an 


‘The Que'an is roughly the length of the Christian New Testament, It is 
divided into 114 chapters (sura) of varying length. The first chapter, known 
as "The Opening’ (al-Fatiha}, is very short. It resembles a prayer and com- 
prises seven verses (aya), including the opening invocation, It is the most 
recited chapter from the Qur'an, as Muslims recite it several times a day as 
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part of theie ritual prayers. Throughout the world, most Muslims would be 
able to recite that particular chapter in the original Arabic. It reads: 


In the name of God, the Benevolent, the Merciful, Praise be to God, Lord 
of the universe, the Benevolent, the Merciful, Ruler of the Day of 
Requital. Iris You we serve, to You we turn for help, Show us the straight 
path, the path of those You have favoured, not of those who are objects 
of anger, nor of those who wander astray.” 


‘The second chapter, called “The Cow’ (al-Bagara), isthe longest in the Que'an 
and comprises 286 verses. The chapters that follow generally become shorter 
aand shorter up to the last, “The People’ (al-Nas), which is one of the shortest 
in the Qur'an. 

Except for the ninth chapter, every chapter begins with the invocation “In 
the name of God, the Benevolent, the Merciful’ (bismillal al-rabman al- 
rahim). Many Muslims believe that this phrase constitutes the first verse 
of each chapter, Others argue that itis not really part of the text of the Que’an 
{except where it occurs within the chapter rather than heading it, for example, 
in the thirtieth verse of the twenty-seventh chapter), but is simply an invoca- 
tion used to begin a task, The reasoning is that, since Muslims are instructed 
to begin all praiseworthy tasks by invoking the name of God, and the 
recitation of the Qur'an is one of the noblest acts a Maslim can perform, it 
is important to say this phrase before beginning recitation. 

For those beginning the study of the Qur'an, topics in the Islamic scripture 
can appear haphazard. Within long chapters, verses often jump from one 
subject to another, and often it can be difficult to see links between the topics. 
Furthermore, content is not chronologically ordered, Muslims believe that 
the Qur'anic text is arranged in the present format based on the Prophet's 
instructions. While short chapters were more likely revealed as units, indi- 
vidual verses of many medium and longer chapters may have come at very 
different times during the twenty-two-vear prophetic mission, Its important 
to note that chapters from the beginning of the Qur'an are not necessarily 
from early in the Prophet's mission. The earliest revelations are actually at 
the end of the Qur‘anic text as we have it today. 

‘Three tools from traditional Islamic scholarship can provide clues to the 
timeline of the text. First there is literature describing the occasions of 
revelation; the events and issues in the Peophet’s life marking the reception 
of a Quranic verse of verses, such as after the Battle of Badr (2/624), 
Unfortunately, only a small percentage of Qur’anic verses have occasions af 
revelation recorded for them, and even then there are often contradictory 
accounts in the literature, which makes the daring of lange parts of the Que’an 
difficult. 

Next, there are lists of verses that are referred to as ‘abrogated" or 
‘abrogating’. The ‘abrogated’ verses are legal verses whose rulings are 
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rllifed by other verses (abrogating verses). Most Sunni authorities hold that 
the Qur'an and Sunna contain verses and teachings that were replaced with 
different instructions later in the prophetic mission, Some of the abrogated 
verses still appear in the Qur'an, although their rulings are na longer in force, 
such as the command to give charity before approaching the Prophet for 
a private audience.”* Also, there are some rulings in Islamic law that continue 
to exist, such as the punishment of stoning for married adulterers, despite 
the fact that the verses of the Qur'an once reportedly used to support such 
rulings are no longer extant. However, the issue of abrogation is contro- 
versial, There is no consensus on which verses are abrogating or abrogated, 
and Shi‘i scholars (as well as a small number of Sunni authorities) do not 
fully accept the classical theory of abrogation, 

Last, there are lists of Meccan and Medinan chapters. Scholars of 
the Qur'an drew up lists to divide the chapters nto those revealed before the 
flight of the Prophet to Medina (marking the beginning of the Islamic 
calendar) and called ‘Meccan’, and those given afterwards, called "Medinan’. 
Most of the chapters from the Mecean period deal with martets such as 
depicting God as the creator and sustainer of all that exists, how hurnan 
beings should be grateful to God and how they should relate to Hirn. 
“The eatly chapters also often address social justice issues, including the treat 
ment of the poor and disadvantaged. They state that God has bestowed 
many favours on the people af Mecea and the surrounding regions. The 
following is an example of one of the earliest Meccan chapters, in which the 
Prophet is reminded of God's goodwill towards hirm and which contains an 
exhortation to help the disadvantaged: 


By the morning, bright, and the night when i is calm, your Lord has 
not Jeft you [Muhammad], and is not incensed: hereafter will be better 
for you than what was before: your Lord will surely give to you, and you 
will be content. Did God not find you orphaned and give shelter? And 
God found you wandering and gave guidance. And God found you needy 
and wave sufficiency, So do not oppress the orphan, and do not rebuff 
the seeker. And tell of the kindness of your Lord.®” 


The Medinan chapters often deal with issues related to community 
‘organization, rule and judgement, war and peace and inter-religious relations. 

One difficulty in approaching the Qur'an lies in its grammatical structure 
and its use of multiple pronouns in reference to God, The speaker af the 
Qur'an, which Muslitns believe is none other than God, uses the first person 
singular: ‘and I only created sprites and humans for them to serve Me" but 
more often than not the first person plural predominates: “We will surely teat 
you with something of fear and hunger" At times, God is even referred to 
in the second person: ‘It is You we serve, 19 You we tum for help’, as well 
as in the third person: ‘It is God, unique’."! 
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The major themes of the Qur'an 


The Qur'an deals with many themes but one overarching theme stands out: 
the relationship of the one God ro human beings, All other themes revolve 
around this ceatral theme, 


One God 


‘The Qur'an affirms a monotheistic conception of God, For the polytheists of 
the Prophet's era, lesser gods functioned as intermediaries between the higher 
{god (ab-slab or allab ‘the God") and themselves. The Qur'an, however, rejected 
the idea that there are many gods in addition to a higher god. There is 
only one God, referred to as Allah or by His attributes such as ‘the Merciful’, 
“the Compassionate’, ‘the Creator’, ‘the Sustainer’, ‘the Everlasting’, ‘the 

i the Dispenser of Rewards’, ‘the Just’, 
“the Reckoner’, or ‘the Wise’. Muslim tradition holds that God possesses 
innumerable names, ninety-nine of which are known, These names, lists of 
Which were compiled from the Qur’anic text, are used widely by Muslims to 
refer 10 God, 


Spiritual beings 


‘The Que’an acknowledges there are beings belonging to the spiritual realm, 
beings beyond our immediate human experience, such as angels. The Que‘an 
often mentions angels, some of whom have specific functions, such as 
bringing revelation to prophets or forewarning death. In fact, one of the six 
‘pillars’ of faith in Islam is the belief im angels. The Qur'an says: 


The messenger [Muhammad] believes in what has been sent down to him 
from his Lord, and so do the believers. Every one believes in God and 
God's angels, and God's scriptures and God's messengers. 


Below angels, who are obedient to God, are other spiritual heings called 
the jinm (sprites), Jinn are believed to be imperceptible beings, created of 
smokeless tire, which may or may not be obedient to God. There are many 
references to jinn in the Qur'an, and sometimes they appear paired with 
human beings. For example, the Qur'an says: ‘Even if humans and sprites 
all gathered together to. produce something like this Qur'an, they could not 
produce anything like it, even if they helped each other.” 


Satan as the symbol of evil 


‘The Quranic symbol of disobedience to God is the Satan, the archerype of 
which is also known by the proper name Iblis. Iblis is a crearure described 


of prophets mentioned in the Qur'an 
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According to Muslim tradition, these prophetic figures number in the 
hundreds of thousands. However, only twenty-five are mentioned by name in 
the Qur'an. They include familar biblical figures such as Adam, Noah, 
Abraham, Isaac, Jacob, Joseph, Moses, Zechariah, David, Solomon and Jesus, 
All taught the basic message of belief in the one God, Creator and Sustainer 
of the universe, and that human beings should recognize this and lead an 
ethical and moral life. 


Attitude to other religions 


‘The Qur'an has a somewhat ambivalent attitude towards the recipients of 
previous revelations, whom it calls ‘people of the Book’. This term refers to 
those who received divine scriptures, for instance, Jews and Christians. 
At times it appears harshly critical of the failure of older religious com- 
munities (such as the Jews and Christians) to accept the prophethood of 
Muharunad, and the new guidance given by God.” At other times, it affirms 
the righteous among other faiths: “The Muslims and the Jews, and the Sabians 
and the Christians, any who believe in God and the last day and do good 
will nor be in fear and they will not grieve." The Qur'an censures religious 
exclusion,"! but also acknowledges a purpose in the diversity of religions.”? 


Life after death 


Those who follow God's path will enter Paradise (jana) and those who 
follow Satan's path will enter Hell (jahannam), The life to come is not 
transient, but everlasting. Descriptions of both Paradise and Hell are included 
in many chapters, particularly the Meccan ones. 


The Qur'an on Paradise 


And their [believers’| recompense shall be Paradise, and silken 
garments, because they were patient, Reclining on raised thrones, they 
will see there neither the excessive heat of the sun, nor the excessive 
cold, The shade will be close upon them, and bunches of fruit will hang 
low within their reach. Vessels of silver and cups of crystal will be 
passed around amongst them, crystal-clear, made of silver. They will 
determine the measure of them according to their wishes, They will be 
given a cup [of wine of paradise] mixed with aanjabil, and a fountain 
called Salsabil, And around them will [serve] youths of perpetual 
[freshness]. If you see them, you would think they are scattered pearls. 
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The beginnings of Quranic exegesis (tafsir) 


A rudimentary exegetical tradition began during the Prophet Muhammad's 
time, The Qur'an says that one of the functions of the Prophet was to explain 
the Qur'an. There is debate among Muslims as to whether the Prophet ever 
provided explanations for the whole Qur'an, Those who say he did rely 
on the Qur’anic verse “And We revealed to you the Reminder {the Qur'an], 
that you might clarify to people what had been revealed to them, and that 
they might reflect’ 

Little of the Prophet's own exegesis of the Qur'an is recorded, and much 
Of this exists only in the form of what we may call ‘practical exegesis’, which 
refers to the Prophet's putting into practice Qur“anic instructions, and which 
is collected in the hadith, Because of his legacy of actions and deeds, we 
should see the time of the Prophet as the richest period of exegetical activity 
through peactice, 

Even though the Prophet had hundreds of followers (Companions) closely 
connected with him at the time of his death, only a few reportedly contributed 
directly to Quranic exegesis. They included the first four caliphs, Abu Bakr 
(d. 13/634), Umar (d, 24/644), Uthman (d. 38/656) and Ali (d. 40/661), as 
well as A'isha (d. $8/678), one of the Prophet's wives. Other Companions 

sd Abd Allah iba Mas'ud, who settled in Iraq, Ubay ibn Ka'b in 
Medina, Abdi Alla iba Abbas in Mecca, and Zayd ibn Thabie in Medina, 
Of these, the most celebrated is Abd Allah ibo Abbas, who reportedly had a 
large number of students in Mecca and is known as the “Interpreter of the 
Qur'an’, The fafsir tradition that developed during the course of the first/ 
seventh and second/eighth centuries traced its material and inspiration to 
these teachers. 

‘The Companions who engaged in exegesis had several sources for under- 
standing and interpreting the Qur'an: parts of the Qur’anic text itself chat 
explained other parts; information received from the Prophet, both oral and 
established practice; and their own understanding of what the Qur‘anic text 
meant. They were also familiar with the language of the Qut'an, the context 
of the revelation, the Prophet's ways of thinking, and the norms, values 
and customs of the Arabs, all of which gave them a unique basis for making 
sense of the Qur'anic text within the overall framework of the emerging 
“established practice’ of the community. The ned for interpretation increased 
with the second generation of Muslims, known as Successors (tabi'wn), who 
were a more diverse group. 


Islam expands and diversifies 


Diverse groups, traditions and new converts to Islam emerged as Muslims 
conquered lands and grew in influence. During the firs’seventh century, the 
domain of Islam expanded dramatically to include all of Arabia and a large 
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Prophet's explanatory task. An example of this early form of exegesis is by 
Muqatil ibn Sulayman (d. 150/767). In his Interpretation of Five Hundred 
Verses (Tafsir khams mi’at aya) he dealt with several legal topics: prayer, 
almsgiving, fasting and pilgrimage, marriage and contracts, and punishments 
related to theft, adultery and alcohol. Towards the end of the second/eighth 
century exegetical works began to cover the entire Qur'an, from beginning 
to end, Perhaps the most important figure in this type of exegesis is al-Tabari 
(d. 310/923), 

Ar this point, two different approaches to exegesis became crystallized 
~ that which emphasized ‘tradition’ (tradition-based exegesis, tafsir bi al- 
ma'thur) and that which focused on “reason” (reason-based exegesis, tafsir 
bi alra’y), In Sunni Islam, tradition-based exegesis is the most authoritative 
form of exegesis because itis based on one of the most important sources 
of religious authority: the Prophet and his Companions who were able 
to elaborate on the meaning of the Qur'an on the basis of the Prophet's 
instructions (hadith), Even exegesis by Successors (the second generation of 
Muslims) is considered as deriving its authority from the Prophet himself, 
either directly or indirectly. 

‘Some Muslims considered reason-hased exegesis unacceptable, because, 
in their view, the Qur'an prohibited it” Itis said that the Prophet Muhammad 
prohibited reason-based exegesis on the authority of the hadith: ‘Whoever 
explains the Qur'an without knowledge let him take his place in Hell."* 
There are also reports that the Companions were afraid to interpret the 
Qur'an on the basis of reason, 


Distinct trends and schools emerge 


‘The third/ninth century saw the maturing of distinct schools or trends within 
Islam, following heared debates among Muslims on religio-political, legal 
and theological issues. While the seed of many of these trends lay in the mud 
first/seventh century, it took one to two centuries for them to take form, We 
cannot talk about Sunni, Shi'i or Khariji exegesis in the first/seventh century, 
bur we can use those terms in the third/ninth century. The vast majority of 
Muslims (mainstream in terms of numbers) came to be known as Sunnis. The 
other main groups were Kharijis and Shi'a, who were further subdivided into 
Zaydlis, Twelvers (or Imamis) and Ismailis, There were also the Sufis 
(mystics), the theologians, and the jurists who usually belonged to one of the 
three key groups. 

Sunnism developed in the course of the first/seventh to the thied/ninth 
centuries. Early debates on religio-political and theological issues ranged from 
who ean become an imam (caliph oF ruler), freewill versus predestination, 
God's attributes, the definition of ‘believer’ o¢ “unbeliever’, to the status of 
those who commit grave sins. In the thied/ninth and fourth/tenth centuries, 
Sunnism accepted a set of creeds and legal schools (madhhab), With this came 
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also heavily influenced theologically by the rationalist Mu*tazilis, Moreover, 
Imamis believed in differences between the ‘ner’ and “outer’ meanings of 
the Qur'an. This allowed them te read into the Qur'an a range of theological 
and religio-political views. Among the key Imami scholars of Qur'anic 
exegesis are al-Tusi (d. 460/1067), and al-Tabarsi (d, 548/1153). 

Many other trends of exegesis existed and continued to develop. Despite 
this dynamic intellectual development, the vibrancy, creativity and innovation 
that existed in exegesis began to wane from around the seventh/thirteenth 
century. 


The Spanish philosopher Ibn Rushd 

(d, 595/1198) on allegorical interpretation 
of th in as a resolution of apparent 
contradictions 


Now since this religion is true and summons to the study which leads 
to the knowledge of the Truth, we the Muslim community know 
definitively that demonstrative study {that is, philosophy} does not lead 
to (conclusions) conflicting with what Scripture has given us; for truth 
does not oppose truth but accords with it and bears witness to it. This 
being so whenever demonstrative study leads to any manner of know: 
ledge about any being, thar being is inevitably either unmentioned or 
mentioned in Scripture. If it is unmentioned, there is no contradiction, 
and it is the same case as an act whose category is unmentioned so 
that the [Muslim] lawyer has to infer it by reasoning from Scripture. If 
Seripture does speak about it, the apparent meaning of the words 
inevitably either accords or conflicts with the conclusions of (philo- 
sophical) demonstration about it, If this apparent meaning accords, 
there is no conflict. If it conflicts, there is a call for allegorical inter 
pretation, The meaning of ‘allegorical interpretation’ is: the extension 
of the significance of an expression from real to metaphorical sig- 

nificance, without forsaking therein the standard metaphorical practices 
of Arabic, such as calling a thing by the name of something resembling 
it oF a cause of a consequence of accompaniment of it, oF other such 
things as are enumerated in accounts of the kinds of metaphorical 


speceh.!" 
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free-floating ideas. It draws on the modern world and its challenges, and 
refuses to follow dogmatically early approaches to tafsir. This perhaps 
explains its wide acceptability among younger Muslims. In many ways, itis 
among the most inspiring and powerful tafsir in the contemporary world for 
young Muslims influenced by the ideas of the best-known ‘political Islamist” 
movement, the Muslim Brotherhood. 

A controversial and challenging manner of studying the Qur'an has 
arisen from a literary perspective. The Egyptian literary critic Taha Husayn 
(d. 1973) generated a controversy in Egypt when he argued for analysing the 
Qur'an as a literary text and suggested thar the biblical stories mentioned in 
the Qur'an may not necessarily be historical. 

In the mid twentieth century, another popular approach emerged called 
thematic exegesis. This approach emphasizes the unity of the Que‘anic text 
over the interpretation of verses in isolation, Verse-by-verse interpretation is 
seen as distorting the Qur‘anic message, and as not giving sufficient empha- 
sis to related verses on a particular theme across the Qur'an, This form 
of exegesis goes back to the ideas developed by Amin al-Khuli of Egypt 
(d. 1967}, who emphasized that it is more beneficial to interpret the Que’an 
by focusing on specific themes. In this way, one can explore in depth such 
concepts as justice’ and “unity of God’ by looking at all aspects of the concept 
as dealt with in the Qur'an in different chapters, Practitioners argue that this 
approach can be useful today in dealing with contemporary questions such 
‘as women’s rights, human rights and ethical problems. Thematic exegesis 
hhas become very popular and influential in many parts of the Muslim world, 
including Egypt and Indonesia. 

Muslim feminism brings cultural politics into exegetical scholarship. 
Several Muslim feminist interpretations have recently argued that it is 
important to reread the Qur'an because the ‘male-oriented! readings of early 
and modern scholars and theologians are biased against women, Historical 
injustices against women have therefore been perpetuated through sexist 
interpretations. Feminist scholars have argued that the Qur'anic rules and 
values concerning women must be understood in the light of the socio- 
historical context of the revelation and its interpretation, and then adjusted 
to accord women a more central role." 

The literature on Qur'anic exegesis in the modern period shows that 
there is a strong desire on the part of Muslims, scholars and laity alike, to 
find the relevance of the Qur'an for contemporary issues without compro- 
mising its core beliefs and practices. This is seen as particularly urgent 
in relation to the Que'an’s ethico-legal content. There are, broadly speaking, 
three trends among those who believe that the ethico-legal content of the 
Qur'an is relevant to Muslims in the modern period: textualists, semi- 
textualists and contextualists."* 

‘The textualists seek to maintain the exegesis of the Qur'an as handed 
down by tradition and argue for a strict following of the text (as well as the 
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The Sunna of the Prophet 


The most important source of authority for Muslims, after the Qur'an, is the 
normative behaviour of the Prophet Muhammad (known as Sunna). Sunna 
is literally "the trodden path” and originally meant the customary law and 
practices prevalent in Arabia during the pre-Islamic era, For Muslims, 
however, it came to represent the normative behaviour of the Prophet. 
‘This Sunna is documented in hadith, Origsnally, the term hadith simply meant 
‘new’ and was used in reference to a story of a report.! Later, it came to refer 
to information about the Prophet Muhammad, such as his sayings and deeds 
and descriptions of his person, as reported by the Companions, 

Before Muhammad tba Idris abShati' (d, 204/819), after whom the 
influential Shafi's school of law was named, a distinction was often made 
between Sunna and hadith. The Sunna was seen as the normative behaviour 
of the Prophet supported by generally agreed-upon practice of the Muslim 
community which in turn was based on the practice of the Prophet and 
the earliest Muslims. The focus was on ‘normative practice’, This practice 
may of may not be supported by a particular hadith. What this means is 
that where there is a particular practice followed by the community and 
there is also a hadith to support that practice, the reliability of the hadith is 
strengthened. Similarly, where there és a hadith but no supporting practice, 
questions could be raised about the reliability of the hadith, A clear dis- 
tinction therefore necded to be made between “Sunna’ and ‘hadith’ at the 
time, However, in the post-Shafi' period ~ in laege part due to his arguments 
= Sunna came to be equated with hadith, For Shati's, any authentic hadith 
was Sunna, whether or not there was a common practice in the community 
to back that hadith. 

In both classical and modern times, however, arguments haye been raised 
against equating the Sunna with the canons of hadith. Groups such as the 
Kharijis and the Mu'tazilis in the classical period (and certain modernists 
today) accepted the validity of the Sunna as the normative practice of the 
Prophet, but objected to the formulation of Sunna in hadith terms? 


Anatomy of a hadith 


Hadith qud 
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Hadith: the standard Muslim view 


Preservation and collection 


Many Muslims believe thar preservation of hadith began during the time of 
the Prophet. This was not in the form of written documents, but through 
memorization, a method familiar to the Arabs of the time, whose culture was 
largely an oral one and through which the common knowledge of the society 
‘was preserved. It is generally accepted that transmission of hadith began 
to occur during the Prophet's time when those of his followers who witnessed 
a particular instruction conveyed it to others who were not present,” Such a 
practice was to be expected given the importance of the role of the Prophet 
in the first Muslim community. Among those who were well known for their 
transmission of & large number of hadith was the Prophet's wife Aisha bint 
Abu Bakr (d, 58/678), who had the opportunity to observe him most closely. 
She even criticized other Muslims if she felt they were transmitting hadith 
incorrectly, and acted as a judge for determining the veracity of a report." 

‘After the death of the Prophet, reports about his judgements, opinions and 
practice must have played an important role in the decision-making in the 
first Muslim community, at least in areas where the Prophet had expressed 
views that were commonly known, During the Prophet's lifetime, many of 
his followers sought his opinion on a wide variety of matters, following the 
dictates of the Qur'an: ‘Believers , . . obey the messenger |Muhammad]’,” 
and *You have an excellent example in the messenger of God." After his 
passing, it is understandable that his Companions would wish to pass on 
such information to new Mustims enlarging the Muslim community. 

Reports suggest that in transmission of hadith some Companions asked 
others to provide evidence for the truth of what was being transmitted, but 
not necessarily on a systematic basis, Several Companions were active in 
transmitting hadith in their teachings, for example Ubay ibn Ka‘b (d, circa 
35/656), Abd Allah ibn Mas'ud (d. 32/652), Abd Allah ibn Abbas 
(d. 68/687), Ali ibn Abi Talib (d. 40/661) and, as previously mentioned, 
Aisha. Following the Prophet's death, writing down of hadith was not seen 
as important, It was the Umayyad caliph Umar ibn Abd al-Aziz (d, 101/720)"" 
who is credited with being the first to organize the collation and recording 
of collections of hadith," 

As the Prophet's Companions and their successors moved away from 
Medina and Mecea, spreading out across the ever-widening Muslim caliphate 
(empire), more and more students of hadith began to emerge and travel 
in search of hadith knowledge. Furthermore, sectarian strife and the estab 
lishment of the first dynastic caliphate (Umayyads in 41/661) gave some 
urgency to acquiring knowledge from authentic sources.’ Mecca, Medina, 
Yemen, Iraq and Syria became major centres of hadith collection and gradu- 
ally written collections became indispensable, Among the first collections, 
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(ismad) and for its text (matn).!* In assessing the authority of a hadith based 
on its isnad, traditionists stipulated that its chain must be traced back to the 
original reporter through 4 continuous succession of transmitters whose 
identity, unquestionable character and high moral qualities were estab- 
lished."” Also, if the hadith reported an event that occurred in the presence 
of a large number of people (particularly if it occurred on a regular basis), it 
was required to have been originally reported by several transmutters. If such 
hadith was reported by one Companion alone, it was considered unaccept= 
able by some early authorities. They reasoned it was impossible for an event 
witnessed by so many of the Prophet's Companions to be reported only by 
‘one transmitter? 

As hadith and their chains of transmission began to be systematically 
scrutinized, a “science of biography" (of those associated with hadith trans 
mission) developed, known as asma’ ar-nial, Details of the lives and 
characters of various transmitters were recorded, which allowed evaluation 
of their credibility, The following are some of the criteria utilized for this 
purpose: 


‘© The name, nickname, title, parentage and occupation of each transmitter 
in the chain of transmission should be known, 

* The original transmitter of the hadith should have stated that he heard 
the hadith directly from the Prophet. 

* Ifa transmitter received his hadith from another transmitter, the two 
should have lived in the same period and have had the possibility of 
meeting each other. 

© Atthe time of hearing and transmitting the hadith, the transmitter should 
have been physically and mentally capable of understanding and 
remembering it. 

©The transmitter should have been known as a pious and virtuous person. 

«The transmitter should not have been accused of having lied, spven false 
evidence or committed a crime. 

+ The transmitter should not have spoken against other reliable people. 

# The transmitter’s religious beliefs and practices should have been known 
to be correct (and not heretical). 

«The transmitter should not have carried out of practised peculiar 
tcligious beliefs of his own." 


However, proving the authenticity of a chain of transmission does not 
necessarily prove the authenticity of the text of the hadith, as the text may 
be a faithfully memorized and transinitted torgery.”? Some general principles 
utilized in criticism of the hadith text include: 

© Irmust not be contrary to the text of the Qur'an, or the basic principles 
of Islam. 
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are considered reliable from their point of view. These scholars arranged the 
contents of those source collections into four accessible books that continue 
to play a pivotal role among Shi'a today. Scholars who compiled these collec 
ons are al-Kulayni (d, circa 329/941); Ibn Babawayh (d. circa 381/991); 
aleTusi (d, cirea 460/1067)2* 

For the Twelver (Imami) Shi'a, there are four main categories of hadith: 


ih (authentic): a hadith whose chain of transmission is unbroken 
through narrations from just imams of the Imami Shi‘a, or followers of 
the imams who adhere to the Ja'fari school of jurisprudence 

© hasan (good): a hadith reported by commendable Imamis whose 
reliability cannot be confirmed. If the chain contains a single reliable 
non-Lmami then the hadith is classified as dependable and if it contains 
a single weak reporter then the whole hadith is classified as weak 

‘© muwaththag (dependable = also termed gauei ‘strong’): a hadith con- 
sidered reliable by classical scholars, although narrated by scholars of a 
different school of religious law, of even by transmitters belonging to 
those who opposed the Imamis 

© da‘if (weak}: a hadith where one of the reporters is known to be a 
fabricator, immoral of uneeliable, or is waknown2? 


Modern critique of hadith 


In the modern period, many Western scholars of hadith have argued that 
much of the hadith literature should be considered the work of eatly Muslims 
and should nor be attributed to the Prophet. Prom their point of view, early 
Muslims incorporated the practice of the Prophet and of his Companions 
and Successors, as well as of later jurists and their opinions, and then 
projected these back on to the Prophet.” 

Ignaz Goldziher (d, 1921) was a Hungarian Orientalist scholar and student 
of convert Arminius Vambery (d. 1913). Some believe Goldziher also secretly 
converted to Islam." Goldziher held that hadith were mostly formulated 
in the early second/eighth century as a result of sectarian and political rivalries 
and the need for jurists to defend their legal views. The ‘worldly" Umayyads, 
argued Goldziher, were not really interested in the development of religious 
literatures instead, pious aphorisms and the magnified heroics of the Prophet's 
military career were what concerned them.” He rejected the assertion 
that Umar Il (d. 101/719), the Umayyad caliph, was the first ta sponsor a 
systematic collection of hadith, and argued that hadith literature followed 
on from the formulation of Islamic jurisprudence.” He pointed to the earliest 
extant work that includes a collection of hadith, Malik’s Minwatta, and noted 
that the various versions of the collection display a concept of Sunna as a 
community peactice supported by reference to hadith but not bound by them. 
In his view, consideration of the consensus of people of Medina (where the 
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in a legislative capacity, in his view), but rather was a moral reformer.*! 
Rahman argued that the bulk of the hadith corpus is nothing but the Sunna 
and juristic reasoning of the first generations of Muslims; in other words, the 
opinions of an individual that over time received the sanction of community 
consensus (ima') Such a view of hadith authenticity is generally rejected 
by mainstream Muslim opinion, for whom hadith refers to the authenticated 
sayings, deeds and descriptions of the Prophet Muhammad, not of the early 
generations, 


Implications of hadith scholarship today 


Although some Muslim scholars have attempted to counter Orientalist 
claims, the (wo worlds of scholarship have remained largely isolated and 
unconnected, Western scholarship does not appear to have had a significant 
impact on traditional Muslim approaches to the study of hadith. This may 
be due in part to the condescending tone of early Orientalists (which allowed 
theit claims to be written off as “anti-Islamic’) as well asthe failure of Western 
scholars to yrasp adequately the complexities of the traditional methods. 

Nevertheless, the implication for hadith scholarship in the ‘meeting’ 
of these two worlds is quite significant. A case is the recent experience of 
the Muslim academic and feminist Amina Wadud, who led a Friday prayer 
service in 2005, an activity almost always performed by Muslim men only. 
After publicity about the event held in New York, a number of articles 
appeared on the internet that drew on interpretation of hadith and points of 
Islamic jurisprudence to affirm or discredit the legitimacy of female-led 
prayer. 

Nevin Reda, a feminist writer, used a number of arguments to support her 
thesis that female-led prayer is acceptable in the universe of Islamic 
interpretation. She pointed to the existence of a hadith in which the Prophet 
is said to have commanded a woman Urim Waraqa to lead a congregation 
that included a male assigned to make the call to prayer. It was on this basis 
that a minority of classical jurists ~ including the famous Tabari ~ reportedly 
allowed women to lead men in prayer, a point that belies the notion that 
there is consensus on this prohibition (that is, woman leading men in prayer), 
Reda also referred to Juynboll’s method of isnad analysis and rejected the 
notion that hadith must be accepted as unimpeachable simply because they 
appear in the classical canons, particularly if they appear to teansgress 
positive Que‘anic teachings on leadership of women.** 

Zaid Shakie wrote a response to Reda from a traditionalist Sunni perspee- 
tive, analysing the steengths of the various narrations of the hadith of Umm 
Waraga and their legal value for ruling on the permissibility of female-led 
prayer, He rejected her interpretation of key Arabic terms used in the hadith, 
as well as Juynboll’s thesis about isnad analysis, in order to defend the Maliki, 
Hanafi, Shafi and Hanbali interpretations of prohibition. This case, which 
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Chapter 4 
Legal thought 


This chapter will explore Islamic law and the development of legal know- 
edge. It will begin by explaining key terms in Islamic law, namely shari'a 
and figh, and providing an outline of the development of law in the first three 
centuries of Islam. The chapter will then identify the main "bases" of Islamic 
law as discussed in Muslim sources, point out some of the early debates in 
Islamic law and identify its established schools, It will conclude with a brief 
reference to ijtthad and to the current debate on reform of Islamic law. 


Shari‘a and figh 


A key term associated with Islamic law is shari'a; in fact many often translate 
sharia as ‘Islamic law’, However, itis important to give a clear meaning of 
this term in order to distinguish it from fiqh, another key term associated 
with Islamic law and also often translated as “Islamic law’ or sometimes as 
‘Islamic jurisprudence’, The term shari‘a is linguistically associated with terms 
such as ‘the path’, “the way" or ‘the road’, Inherent, therefore, in its meaning 
is that it is considered the path set by God for Muslims to follow in order 
to achieve salvation, Shari'a represents the divine guidance contained in the 
revelation communicated to the Prophet through the Qui 
illuminated by the Prophet in his sayings and deeds (Suni 
of Islamic law, sharia refers to the totality of this guidance contained in 
the Qur'an and Sunna and generally expressed in their commands and probi- 
bitions. These instructions take different forms: sometimes they are specific 
like the dietary and some penal laws; at other times they are principles and 
values which the Qur'an and Suna want to instil in believers, such as their 
consistent reminder to be just and fair in one’s dealings, and always to act 
honestly and truthfully. 

The term figh is closely associated with sharia. It originally meant ‘under- 
standing’ of ‘knowledge’ of something. It perhaps originated from the 
use of the term fagib, a “man of understanding’, for the camel expert who 
distinguished the she-camels that were in heat from those that were pregnant, 
‘The term figh also occurs in the Qur'an in its verb form in this general 
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and prohibitions) related to all these areas. These norms, values and 
instructions came from the Qur'an and were further elaborated in the Sunina 
of the Prophet. Muslim scholars needed, especially in the first three centuries 
of Islam (610-900 cx), to go through these to develop a legal system that 
would allow for the appropriate manifestation of shari’a. This encompassing 
conceptualization of shari'a, which resulted in the development of Islamic 
law, is outlined by Seyyed Hossein Nasr: 


It [shana is a religious notion of law, one in which law is an integral 
aspect of religion. In fact religion to a Muslim is essentially the Divine 
Law which includes not only universal moral principles but details of 
how man should conduct his life and deal with his neighbour and with 
God how he should eat, procreate and sleep; how he should buy and 
sell at the market place; how he should pray and perform other acts of 
worship.’ 


Key terms associated with law 


Qur'an: the holy scripture of Islam, which Muslims believe is the 
revealed book of God 

‘Sunna: example of Prophet Muhammad 

Shari'a: Islamic law, meaning ‘the path to be followed 

igh: Islamic jurisprudence or Islamic law 

alin: a scholsr of religion 

‘’mufti: person who is qualified to issue a farwa (a legal opinion} 

faqih: scholar qualified in Islamic legal theory 

qadit judge in a court 

iitihad: the process of independent reasoning to arrive ata legal opinion 

tafsir: explanation of Que'an, of exegesis 

sul al-figh: principles and sources of Islamic jurisprudence 

jjma’: unanimous agreement of consensus of Muslim scholars on a 
point of law 

giyas: analogy 

maslaba: public interest or benefit 

rf: custom or habit; customary practices of a community 

fatwa: an Islamic legal opinion of solution to a problem 

1a’y: private opinion; considered opinion of reason, 


Early deve 


Import 


lopment 
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‘The next stage of the early development of Islamic law was the time of the 
Successors, the generation that immediately followed the Companions, The 
beginning of this period can be identified with the establishment of the 
Umayyad caliphate in 40/661 and extends to the early part of the second/ 
eighth century. Some important developments that had implications for the 
development of Islamic law need to be mentioned here. 

With the establishment of dynastic rule under the Umayyads, the type 
of consultation on points of law that existed during the Rashidun period 
more of less ceased.” There was no official consultative body to debate points 
of law and enact new rulings. The itihad-ijma" process of the Companions, 
which helped to keep the development of law within the confines of the state 
and yave it some unity, had largely gone, Instead the law was now developed 
by individual jurists at various centres of Islamic learning in Hijaz, frag, Syria 
and Egypt, Although the ijtibad-jjma* process gradually ceased, individual 
ijtihad remained and the creative process of producing knowledge in law 
continued, Through their study, teaching, debates and discussions of issues 
related to all aspects of law, scholars continued to augment the existing body 
of legal knowledge based on the Qur'an, the Sunna and the precedents and 
‘opinions of the Companions. 

Islam was established outside Arabia not long after the death of the 
Prophet and came into contact with foreign systems of law. When it was 
conquered by the Muslims, Syria already had a well-established form of 
administration ~ that of the Byzantine empire (Eastern Roman empire), The 
Umayyads retained this system and this Jed to Roman law influencing 
the development of some aspects of Islamic law there, For example, the 
Umayyads, influenced by the Byzantine market inspector or agoronomos, 
developed the office of the market inspector (mail al-suq), who had limited 
jurisdiction concerning such things as weights and measures used in the 
market and petty offences committed there, From this evolved the funetion 
of hisba or the duty of safeguarding the proper standard of religious 
morality.* This stage also saw the emergence of two distinct trends in law: 
the ‘people of reason or opinion’ and the "people of hadith’; the former based 
their opinions on reason and the texts (Qur'an and hadith) whereas the latter 
tended to base theirs largely on a literal reading and application of the texts 
of the Qur'an and hadith, 

The final stage of the early development of Islamic law may be described 
as that of the jurists, This period began around the second half of the second/ 
cighth century hijra and continued well into the third/ninth century, during 
which the major schools of law were founded. 
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lima’ (consensus) 


Jima’ means ‘consensus’ and is the third source of Islamic law. Shafi‘ defines 
it-as the adherence of the congregation of Muslims to the conclusions 
of a given ruling pertaining to whar is permitted and what is forbidden after 
the passing of the Prophet. In the principles of jurisprudence (usul al-figh, 
this concept is generally understood to be unanimous agreement on a specific 
issue by Muslim scholars (jurists) of the Muslim community as a whole, 
Usually the issue on which this consensus is arrived at is a legal one; however, 
consensus can also be arrived at on theological matters. Given the difficulties 
of arriving at consensus, some have even suggested that consensus can mean 
agreement of a majority of scholars, not necessarily all scholars, on an issue, 
For others consensus was possible only in the time of the Companions when 
the number of Muslims was relatively few. After thar such consensus was 
not possible. 

What is considered legitimate and valid consensus is a point of difference 
amongst the schools of law. Many of the details associated with the notion 
‘of consensus are also disputed, Even the textual support that is used by 
scholars to justify consensus has been challenged. We could say that there iy 
no consensus among Muslinys on ‘consensus’ except on the fundamentals 
of Islam, such as the unity of God, the prophethood of Muhammad, the five 
daily prayers, the Qur'an as the word of God, fasting, and pilgrimage to 
‘Mecea, Despite this, claims of consensus exist on a range of issues in different 
schools of law and by a variety of scholars. 


Qiyas (analogy) 
‘This is the fourth source of law in Sunni schools of law. Given the limited 
number of rulings in the Qur'an and Sunea and the unlimited number 
of situations an individual oF society might face, Muslim jurists had to find 
Ways to arrive at rulings that would guide a person's behaviour correctly, 
This is where giyias (analogy) was useful In the earliest period of Islamic legal 
thought, qiyas was used freely, It was a form of reasoning in which jurists 
based their rulings on a precedent of a similar case. Over time, this form of 
reasoning was restricted, structured and systematized. 

‘An example of qiyas is as follows. A text in the Que‘an clearly prohibits 
the consumption of wine. The rationale of this prohibition, according 
to most jurists is the effect of alcohol on the mind. On this basis, any product 
that leads to the same effects, such as narcotics, can be prohibited using the 
principle of qiyas, thus extending the rule for wine to narcotics even though 
there is no specific prohibition of narcotics in the Qur'an or Sunna, 


Examples of other principles of Islamic law 


Schools of law and their consolidation 
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law). Today, Hanafi law is the dominant form of Islamic law in the Indian 
subcontinent, Central Asia and Turkey. 


Maliki school 


Malik ibn Anas of Medina (d. 179/795) was a great Traditionist who became 
the leading authority within this school. He compiled Muwatta’, one of the 
earliest works that combined hadith and figh. To a large extent, Malik 
favoured the text over reason, He considered the customary practice of the 
people of Medina, where the Prophet and the early Muslim community 
established their state, as indicative of a continuous practice going back to 
the time of the Prophet, and hence authoritative, It is reported that, given 
Malik’s stature as a scholar, the Abbasid caliph al-Mansur (d- 158/775) urged 
Malik to compile a work of law that could be applied throughout the Abbasid 
caliphate, However, Malik rejected this suggestion as unworkable given the 
diversity in Islamic legal thinking. Through his students, Malik's teaching 
spread across North Africa and Spain. Today the Maliki school is dominant 
in North and West Africa, 


Shofi'l school 


This school has its roots in the scholarship of Muhammad ibn Idris al-Shafi't 
(d. 204/820) who travelled widely in search of religious knowledge. He 
studied under several scholars in Mecca and moved to Medina to study with 
Malik. Later he travelled to leaq and subsequently moved to Egypt. For 
Shafi, Islamic law should be based on the Qur'an and Sunna. The Shafi 
school remained the mast important school until the emergence of the 
Ottoman Empire, which supported the Hanafi school. Today, the Shafi'i 
school of law is predominant in Southeast Asia. 


Hanboli school 


Ahmad ibn Hanbal (d. 240/855), who was a student of Shafi‘, is considered 
to be the leading figure of this school. He was a great Traditionist who 
collected approximately fifty thousand hadith'’ in his hadith collection 
(Musnad). In law, the Hanbalis relied more heavily on the text (the Qur'an 
and Sunni) and relegated analogy (qiyas) and consensus (ijma') to an 
insignificant role. For them, the views of Companions on religious matters 
have a much more important position than in other schools of law. The 
Hanbalis are often characterized as literalistic and somewhat intolerant 
towards those who hold different opinions to theirs. Nevertheless, some later 
Hanbalis, such as tbn al-Qayyim (d. 751/1350), are known t0 have had 
a high degree of tolerance towards other streams of Islamic thought, The 
Hanbali schoo! of law is predominant in Saudi Arabia. 
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nog; (3) the authenticity of the text is certain but the meaning is not; or (4) 
there is no text at all relevant to the matter. 


The historical experience 


Titibad began as an extremely flexible tool among the Companions {the first 
generation of Muslims). The most creative period of the development of 
figh through ijtihad occurred during the first four centuries of Islam. This 
creative process gradually stagnated, however. Law became more rigid with 
the ‘writing down’ of Islame disciplines, Such writing down of formerly 
orally transmitted matter and the consolidation of legal schools led to a 
gradual decline in the flexibility available to scholars of all schools. 

The early lack of formalism in the first/seventh century pave way to a more 
systematic and formal approach to ‘law’ and its construction, By the third/ 
ninth century, the principles of jurispeudence were established in Islamic 
scholarship thanks to scholars such as Shafi. By the end of the fifth/eleventh 
century, figh had reached its zenith in the works of several eminent scholars, 
such as al-Ghazali (d, S0S/1111). From the sixth/twelfth century onwards, 
many jurists appear to have accepted the doctrine of the closure of the ‘gate 
of ijtihad’, meaning that ijtihad as practised early on should no longer 
be exercised; instead, one had to follow the decisions of earlier scholars 
where po ». Creativity in law thes became restricted to the explanation 
of earlier jurists" views. The emphasis on ijtihad as a creative mechanism, $0 
characteristic of the formative period of figh, was replaced by imitation 
(taqlid), which hindered the development of law in line with developments 
in society,” 

In the following centuries, serious attempts to question major aspects 
‘of figh were rarely made. Notable exceptions were Izz iba Abd al-Salam 
(d, 660/261) and al-Shatibi's (d. 7290/1388) attempts to perform ijtihad 
primarily from a maqaxid (the objectives of the shani'a) perspective, but 
without violating agreed key principles of figh.!! The Hanbali jurist 
Najm al-Din al-Tufi (d, 716/1316) went beyond all jurists and declared 
that, first and foremost, the public interest (maslaha) should determine what 
is islamically acceptable and what is not. Contrary to the generally accepted 
view, he argued that public interest can override even a clear text of the 
Que'an or Sunna in cases other than worship (#hadat),!* 


Renewal of ijtihad 


Over time, the practice of itihad stagnated to a large extent. However, from 
the eighteenth century, the Muslim world experienced what has come to be 
known as ‘Islamic revivalism’. This was, amongst other things, a movement 
against the perceived corruption of religion and the moral degeneration that 
was felt to be prevalent within Muslim societies, The early revivalist of this 
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influenced by local circumstances, customs and ideas, which have reinforced 
this diversity of approach, 
‘Three forms of ijtihad appear to be dominant in the moder period. All of 
sims approaches have been influential at different times in Islamic legal 
story. 


Text-based ijtihad 


‘This is the method of itihad generally recognized in classical Islamic scholar- 
ship and is still practised among traditionalist scholars. It is based on the 
foundation texts, as well as jjma’ (consensus) and qiyas (analogy), and relics 
on the rules and principles of jurisprudence. For the scholar, each new 
problem should be seen in isolation. When a new problem emerges, the 
scholar identifies relevant texts of the shari'a and then applies the rules and 
principles of jurisprudence. The text could be a verse of the Qur'an, a hadith 
or even a view of an early authority, The literal reading of texts and the strict 
application of principles of fiqh heavily emphasizes conformity and tradition, 
which are the hallmarks of this method. 


Eclectic itihad 


In eclectic ijtihad, when scholars face a problem or issue, they often attempt 
10 justify a position by selecting texts such as verses, hadith or views of early 
authorities that support their preconceived positions. Theit methodology 
is ad hoe, often opportunistic, and does not systematically follow clear 
principles oF eules. No major consideration is given to the principles of 
jurisprudence and scholars often igore textual oF historical evidence contrary 
to their position, As far as intellectual honesty is concerned, this is the most 
hazardous and problematic approach of all, It has no clear boundaries, 
signposts or methods that can be followed. 


Context-bosed ijtihod 


‘This form of ijtihad existed in an embryonic form in early Islam, However, 
context-based ijtihad as it exists today should be seen as a relatively new 
phenomenon. It is distinguished by the fact chat it attempts to understand a 
legal problem in its historical and modern contexts. Ifa problem emerges for 
which an Islamic view is needed, the scholar first looks carefully at the 
problem, identifying its features, purpose, and function in the society. If itis 
found that the problem, or a similar one, existed in the time of the Prophet, 
the scholar will examine the nature af the historical problem and will be 
guided by the concept of public interest or common good (maslaba). The 
scholar is concerned with the underlying objectives of the shari'a in relation 
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directing courts that all un-Islamic legislation was suspended , ...with 
Ayatollah Khomeini’s fatauw [plural of “farwa'] serving as “teansitional 
laws" *. Its sources of law inchide Islamic law and constitational law, 
legislation and customs?" 

In Saudi Arabia, shari‘a law plays a prime role in teaditional matters, while 
matters related to areas such as finance and the petroleum industry are 
governed by royal decree." In line with the conservatism that is dominant 
in Saudi Arabia, it restricts women's liberties. Women, for example, are 
prohibited from driving, working freely and dressing in public as they please, 
justified on the basis of ‘Islamic’ law.** Islamic law applies also in matters 
of divorce, inheritance and testimony, where women are considered to be at 
judicial disadvantage.** 


Restriction of Islamic law to family law in most 
Muslim countries 


Family law represents the major area of Islamic law to have survived in 
Muslim societies until today without being replaced by Western legal codes.2” 
While other areas of law have been reformed in response to external trends 
and the needs of today, family law in many cases has remained much the 
same. For many Muslims, this area of law should be protected. For them, 
new definitions of family that have been legitimized in much of the Western 
world, such as de facto or gay relationships, should not be accepted under 
Islamic law, Many Muslim societies consider these definitions to be in 
opposition to laws based upon Qur’anic and hadith injunctions.** 

‘As family law is derived from Islamic sources in most Arab countries, 
there is often a ‘contradiction between a woman's constitutional right to 
work and a family law that enables her husband to require that she obtain 
his permission to work outside the home’.*" In Turkey, success in achieving 
women's equality in the public sphere highlights the asymmetrical gender 
roles maintained within the home.” State legal systems in Muslim countries 
have traditionally left family law issues such as succession and property 
law often to informal dispute settlement systems, and have had very little say 
in such matters. Modern states such as Pakistan have recently attempted 
to regulate these “extra-legal’ spheres of family law, by using statute law." 
In countries where the state has incorporated Muslim personal law into the 
official legal system (c.g. Pakistan and Bangladesh), clashes have occurred 
between the two types of Muslim personal law ~ the traditional sharia rules 
‘and the state-sponsored codified Muslim personal law." Restriction of shari‘a 
to family law has made it ‘a highly symbolic location of the strugulle between 
the forces of traditionalism and modernism in the Muslim world’. 


Islamic family law in minority contexts 


Reform of family law 
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Reform of polygamy laws 


Modern legislation in a range of Muslim countries on polygamy has departed 
from the conventional position that made polygamy a prerogative of the 
husband. Reforms have made polygamy conditional on obtaining a legal 
‘order: iris forbidden in the Tunisian Law of Personal Status 1956; allowed 
with conditions and the permission of the court under the Iraqi Law of 
Personal Status 1959; under Moroccan and Syrian law it is made dependent 
on a court order, The Jordanian Law of Personal Status 1976 imposes no 
obvious restrictions on polygamy, but it allows the wife to stipulate in the 
marriage contract that the husband shall not take another wife. The Islamic 
Family Law (Federal Territory) Act 1984 (Malaysia) requires that applicants 
for polygamy must fulfil certain conditions. The state authorities and shari'a 
courts are responsible for ensuring that polygamy ensures justice. Exyptian 
Law No. 100 (1985, Art. 11) added previsions to its previous law No, 25 
(1928) entitling a wife whose husband has married again to apply for 
divorce. 


Challenges for Islamic law 


Khaled Abou El-Fadt argues that Islamic law is alive in the contemporary 
period, with many Muslims willingly implementing new rules and regu 
lations, However, “Islamic law as an epistemology, process and methodology 
of understanding and searching, as a fiqh, for the most part is dead’, Calls 
for the rekindling of itihad since the beginning of the twentieth century have 
focused on the need for the production of new rules (abkam), without setting 
out a specific methodology for further development.’ One of the challenges 
for Muslim countries is to accommodate Islamic law to appease the islamized 
population, and at the same time reconcile Islamic laws with a rapidly 
changing world. Some contemporary challenges facing Islamic law are Islamic 
family law, implementation of prescribed Islamic punishments such as 
amputation for theft and flogging for unlawful sexual intercourse, eon- 
Muslim citizens, women, human rights and the sharia, 
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asked them not to talk about it. The Prophet also reportedly asked Muslims 

not to debate the nature of God.’ If these reports are correct and authen- 

ie he Prophet was cautioning against too much unnecessary theological 
te, 

‘The Qur'an has numerous references to the Creator, God and creation, 
andl asks Muslims to reflect on these topics. The Qur'an argues that God is 
closely involved in creation by sending messengers and prophets to the people 
so that they can understand and put mto practice the basic teachings that 
they need in order to function in a godly manner, The Qur'an uses logic and 
reason so that people can understand its messages in a rational manner. It 
also provides guidance and information about the meaning of life and life 
after death. It has a lot to say on questions related to belief and unbelief, 
good and evil, right and weong, and salvation, The Qur'an was on the whole 
comprehensible to the average person in the Arabian peninsula, who was 
characteristically illiterate, sometimes nomadic, and had little time for 
sophisticated forms of thought or reasoning, This simplicity permeated an 
essentially oral culture with hardened attitudes towards life, dominated by 
tribalism and feuds, For all the Qur’an’s clarity, a number of events soon 
triggered major debates on its interpretation. 


Early theological debates: the political context 


For Sunnis, at his death, the Prophet Muhammad had not named a successor 
to rule the community, He was succeeded by two of his close companions, 
Abu Bakr and Umar, whose caliphates operated without major difficulties, 
‘The community was generally happy with their performance and did pot 
dispute their rule much, although there were some who were keen to see 
someone from the family of the Prophet, preferably Ali, at the helm, It was 
only after the assassination of the third leader, Uthman (d. 36/656), that Alt 
was proclaimed caliph. His nomination was not received without resistance, 
mainly from the people of Iraq and the governor of Syria, Mu‘awi 
(d. 60/680), Early inter-Muslim fighting. at the Battle of the Camel (36/656) 
between Ali's forces and those of his opponents, and the Battle of Siffin 
(37/657) between Ali's forces and those of Mu‘awiya had lasting effects 
nor only on the waity of the community but also on the future development 
of the discipline of theology. 

During the Battle of Sithn, Ali agreed ro arbitration with his challenger 
Mu‘awiya, but a group of Muslims who had sided with Ali in the battle 
argued that he should not have aprecd to arbitration. For they, by: agroe- 
ing to that Ali effectively celinquished legitimate power to an illegitimate 
ruler (Mu'awiya), In protest, these Muslims seceded from Ali's camp and 
‘opposed both Ali and Mu‘awiya, becoming known as Kharijis (seceders 
or rebels). 

The Khatijis held a number of politieo-theological positions: 
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and their legal school, the Ja'fari school, has relatively few areas of major 
interpretative difference with the main Sunni legal schools. Several Shi'i 
rebellions were put down by the Umayyads (41-134/661-750) and theie 
governors, thus laying the foundation of a bloody history of persecution 
and Sunni Muslims, 

In addition to the Kharijis and Shi'a, several other groups emerged in the 
first two centuries of Islam, often in response to the views of the Kharijis or 
the Shiva, These early trends were highly fluid, as no systematic theological 
schools then existed. This period saw the emergence and disappearance of 
several theological orientations and groups. 


The Mu'tazila 


Much of the debate on theological matters fram the mid firsv/seventh century 
to the mid second/eighth century was heavily concentrated in Iraq. This 
may have been because Iraq witnessed much of the opposition to Umayyad 
was a safer place for the Shi'i and Khariji movements, 

ne of the most influential figures in Iraq at this significant time was 
Hasan al-Basei (d, 110/728), a well-known teacher and ascetic in Iraqi reli- 
gious circles. Even though al-Basri appeared on the scene before the 
Mu'tazili-Tradirionist debates began in earnest, he undoubtedly left ideas 
that influenced their development, and planted the seed of a different religious 
movement. 

Hasan al-Basri had a disdain for politics and all worldly matters, He 
saw sectarian disputes and acute differences of legal opinion as a threat to 
the proper practice of the law, His repeated call for the remembrance of 
the hereafter and his constant denigration of the worldly life made asceticism 
his cornerstone. Hasan al-Basti was critical of the fatalistic and determin: 
istic visions of the world that were becoming influential amongst Muslims, 
He said that human beings were responsible for their own actions, Unless 
human beings have the capacity to act freely, it is hard to argue the point 
of rewards and punishments. Al-Basri was not debating these issues based 
‘on specific philosophical or political positions; rather, his arguments were 
couched within the text and ethos of the Qur'an. 

It was in this context of the early second/eighth century that the first 
systematic theological school, the Mu'tazila, emerged in Iraq. The person 
believed to be the first Murtazili and the father of the Mu'tazili movement 
isknown as Wasil iba Ata (d. 131/749). He was a student of Hasan al-Basr. 
A commonly told story in relation to the emergence of the Mu'tazila is the 
following. One day, when al-Basri was with his pupils, someone came and 
asked whether people who committed grave sins should be considered 
‘Muslims or, according to the Khariji view, be declared unbelievers. The 
mainistream view at the time was that such a person was a sinner but still a 
‘Muslim. Hasan al-Basri wanted to take the time to reflect on the question 
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inquisition if they did nor assent to this doctrine, a situation that continued 

until the Abbasid caliph al-Murawakkil (d, 247/861) turned against the 

ate in favour of the Traditionists and reversed the decision of al- 
Jamun, 


Key theological positions of the Mu’tazila 


‘Murtazili kalam reached its peak ducing the third/ninth century. Those who 
were considered the main voices of this school of theology were far from 
unanimous vissinvis the issues that Were being debated during that period 
and later. However it appears that Murtazilis were in agreement on at least 
five theological principles, which set them apart from other theologians and 
from whar came to be regarded as orthodoxy. These were as follows, 


Tawhid (unity of God) 


Mu'tazilis adopted strict interpretation of ‘monotheism’, For them, 
monotheism required an uncompromising observance of the transcendence 
and absolute unity of God. For them, God is pure Essence without any 
attributes, as from their point of view, assigning attributes, as their opponents 
did, implied multiplicity. While other Muslims argued, for example, that 
speech was an attribute of God and therefore uncreated, Mu‘tazilis believed 
that it could not be uncreated as this would compromise the unity of God. 
Given that the Qur'an was the speech of God, the Mu'tazilis argued that the 
Qur'an was created in time. For them, anyone who believed that the Que‘an 
was an uncteated attribute of God compromised the absolute unity of God. 

Ir has been said thar the Mu‘tazili position on the created nature of the 
Qur'an was partly a reaction to the Christian notion of the incarnation of 
Jesus, which they saw as infringing the unity of God: 


[Jo say thar the Que'an is the divine uncreated Word which manifests 
itself in time in the form of Arabic speech, is equivalent to saying what 
Christians say about the Incarnation: that Christ is the divine uncreated 
Word, who manifests himself in time in the form of a human being." 


Famously, the Traditionist Ahmad ibn Hanbal (d. 241/855) refused to 
‘agree with the doctrine that the Qur'an is ‘created’, and was imprisoned and 
flogged for teaching the eternality of the Que'an, The Traditionists, ax 
exemplified by Abmad ibn Han! Murtaaili rationalism and gave 
precedence to the letter of the scripture. hn Hanbal believed that the mode 
‘of the attributes of God, according to the teachings of the Qur'an, does not 
Tend itself to human reason, and thus must be accepted without qualification, 
‘Asking whether God's attributes, particularly speech, are*in’ Him or ‘with 
‘out’ Him was an unacceptable religious innovation in his view. Divine speech 
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Traditionists, the Ash‘ari school of theology emerged to become the most 
dominant and pervasive theological school within Sunni Islam, On the other 
hand, the Shi‘a came to adopt many Mu'tazili theological views, 


Ash‘ari and his school of theology 


‘The third/ninth century also witnessed the advent of the important theologian 
Abu al-Hasan Ali ibn Isma'il al-Ash*an (d. in Baghdad cirea 330/941), after 
whom the Ash‘ari school of theology is named. Born in Basra, he began as 
a Mu'tazili, However, he later broke away and began teaching doctrines that 
denied his Mu'tazili past. 

In addition to contradicting the Mu'tazila on the question of God's essence 
and attributes, including that of speech, al-Ash‘ari attacked the Mu'tazilis 
on free will, the nature of the divine law, the definition of evil and the role 
of reason, all of which had much to do with the concrete attitude of the 
community, 

Although it is not clear why al-Ash‘ari broke away from the Mu‘tazilis, 
one of the more famous stories surrounds a dispute he had with a former 
teacher aver the hypothetical case of three brothers (a believer, an unbeliever 
and a child) and the fates of their souls in the hereafter. His Mu‘tazili 
teacher could not give a satisfactory answer, Al-Ash‘ari thought that the 
answer given highlighted some important weaknesses in the principle of ‘the 
promise and the threa’ after which he came to doube the entirety of Mu'tazli 
doctrines, 


Ash‘ari theological beliefs 


Knowledge of God 


‘The first duty of the human being is to know God. According to the Ash'aris, 
iv is possible to know through reason, but the obligation to know comes 
through revelation, which is superior to reason (for example, distinguishing 
good and evil, or believing in the realm of the ‘unseen’, cannot be achieved 
through reason alone). We can know God's attributes through His acts, and 
examination of the self leads to knowledge of God.* 

‘The argument is that, for example, when human beings reflect on the 
way they were conceived, how they grew from one state to another until they 
reached perfection, and realized that they could not have instigated or 
performed this, they will be in no doube of a creator who is all-powerful, 
all-knowing, willing, wise and allsmerciful. The human being who has a 
sound intellect, according to al-Ash'ari, would find it inconceivable that these 
acts were brought about by chance or autonomously, since their manifestly 
deliberate choice and perfection would deny that claim, pointing instead to 
their creator.” 
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loci for God's creative power, which completes the choices they make. 
Human beings possess “free choice’ and it is God’s habit to create the action 
that completes the choice. From this, the human being is rewarded for 
choosing good or punished for choosing evil. The result of the doctrine of 
kasb was that Ash‘aris believed that God creates good and evil. The theory 
of kash was controversial within the Ash'ari school itself." 


From the Creed of Adud al-Din al-lji 
(circa 1281-1355 Ce), an Ash‘ari theologian 


‘The following is a summary of the key points in Iji's Creed (known as 

Adudiyya). 

* The world is originated, and is capable of becoming non-existent. 

© The world has a maker who has been from eternity, 

* God is characterized by all the attributes of perfection and is free 
from all the marks of deficiency. 

* God has no similar, no rival, no like, no partner, no helper, 

© God does not inhere in anything else; no originated (thing) subsists 
in His essence. 

* God is not a substance, an accident or a body. 

© Gods not in any place or in any direction, 

. 

. 


God is scen by the believers on the Day of Resurrection, 
What God willed came to be, and what He did not will did nor 
‘come to be, Unbelief and sins (in human beings) are by (God's) 
creating and by His willing but not with His approval. 

© God is rich (and independent); He has no need of anything. 

© There is no judge over God; and nothing is obligatory for Him. 

* God is not divided into parts or portions. He has no limit and no 
end, 

© God has angels possessing wings, in twos, threes and fours, The 
angels include Jibril, Mika’il, Israfil and Lzra’il, 

* The Qur'an is the speech of God, unereated, 

© The return (to life) is a reality; the bodies will be gathered together, 
and their spirits will be restored to them. 

© Everlastingly abiding in Paradise are the people of Paradise, and in 
Hell the unbelievers. The Muslim who has committed a great sin 
does not abide everlastingly in Hell, but finally goes to Paradise. 

© The punishment [that is reported to take place] in the grave is a 
reality. 


Imami Shi‘i theology 
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considered an extension of the Mu'tazilis. The Ismailis however, with thei 
emphasis on esoteric interpretation, differ significantly from Imamis and 
Zaydis, The systematic elaboration of Imami belief was the work of a number 
of scholars such as Ibn Rabawayh al-Qummi (d. 381/991). The earliest full 
statement of doctrinal belief is the Epistle (Risala) on Imam beliefs composed 
by Ibn-abawayh."” Key Imami theological positions include: 


*  Insistence on God's unity and acceptance of a distinction between 
essential and active attributes of God. The active attributes originate in 
time, For example, God cannot be Provider (raziq) until there is a 
creature for which He makes provision (rizy). 

‘* Interpretation of anthropomorphic terms, such as face’ and ‘hand’, are 
applied to God metaphorically. 

* Acceptance of common eschatological beliefs, although some are 
interpreted metaphorically, 

# Acceptance of the idea of the createdness of the Qur'an. If the Qur'an is 
created, it is not necessarily the expression of God's being, and may 
therefore be modified by an inspired imam, 


What is noticeable is that the Imamis come very close to Mu’tavzili positions 
in theology. Much like Sunnis, there have been two contrary tendencies in 
Imamism; one that uses reason and engages in kalam and another that mostly 
restricts itvelf to the Qur'an and Sunna and criticizes the use af reason.2° 


Gradual decline of kalam 


With its tendency to take the middle ground between the Mu'tazila and the 
Traditionists, Ash‘arism came to dominate the theological scene in much of 
the Sunni world, The Malikis and Shati'is, on the whole, became Ash‘aris 
in theology, while a significant section of the Hanafis became Maturidis 
(who in many respects are similar to Ash‘aris). The Imami Shi'a and Zaydi 
Shia came to adopt the Mu‘tazili theology. However, withia the Sunni world, 
much of the Traditionist unease with theological debate and rationalism carne 
to dominate, gradually leading to a significant decline and marginalizat 
of kalam among Sunnis. This was perhaps facilitated by figures such as al- 
Ghazali (d. 505/111), a Shafi, through his attacks on philosophy, and by 
Ibn Taymiyya (d.728/1328), a Hanbali, through his anvil 
The sidelining of the Mu'tazilis with their staunchly ration 
the inquisition of the Abbasid caliph al-Ma'mun, the triumphatism of the 
‘Traditionists under Ahmad ibn Hanbal, and the emergence of Ash‘arism with 
its highly traditionalist positions, meant that kalam was unable to sustain 
itself within a rationalist framework, The Traditionist framework, with its 
strong bias against rational thought, was no place for a vibrant kalam t0 
flourish. 


Kalam in the mod: 
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reason be denied its right, being, as it is, the scrutincer of evidences so as 10 
reach the truth within them and know that it is Divinely given?” But once 
it conchudes that the utterances of the Prophet are truthful, reason must 
accept the information of teaching they contain. 

“The adoption of such theological thought within the seminaries of Muslim 
religious education has been slow; in fact, the resurgence of neo-revivalism 
in the twentieth century (in the form of Muslim Brotherhood, for instance), 
and the significant revival of traditionalism and literalism in the form of 
Wahhabism and Salafism has further curtailed the revival of theological 
thought along the lines of Abduh, 


pter 6 


Mystical thought 
Sufism 


Early development of Sufism 
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* voluntary fasting of varying duration and severity* 
* holding the view that the true fasting was “abstention from desire, and 
tha the fasting of the heart was more important than the fasting of the 
iy" 
© spending much time in prayer and recitation of the Qur'an as a means 
of drawing near to God, as well as prayer in the form of remembrance 
of God (dhikr), 


Among the most important of Sufism’s ideas is renunciation of the world, 
which means the abandonment of the transient pleasures of this life, and even 
of desire for eternal bliss, Rabi'a al-Adawiyya (d. 185/801} was the first Sufi 
w ee emphasis on the notion of unselfish love for God. She is said to have 
prayed: 


O Lord, 

If worship You 

From fear of Hell, burn me in Hell. 

If worship You 

From hope of Paradise, har me from its gates. 

Bur if | worship You for Yourself alone 

‘Then grace me forever the splendour of Your Face." 


According to al-Qushayri (d. 465/1072), a true Sufi is one who ‘should be 
indifferent to this world and the next." True Sufi poverty involved the sacri- 
fice of all material goods as well as the exercise of patience and resignation 
to the will of God," and the glad endurance of affliction in this life for the 
sake of drawing nearer to God in the hereafter." 


Development of Sufi orders 


Sufism developed ways of purification through the medium of religious 
orders: the organized cultivation of religious experience, based on the idea 
of a master-disciple relationship." A disciple accepted the authority and 
guidance of a master who had travelled the stages of the Sufi path, Initially, 
the ‘path’ (tariqa) referred to a gradual and practical method of contempla- 
tive and soul-releasing mysticism, which took a disciple through a succession 
of ‘stages’ (magamat) in order to experience divine reality." Later it also 
came to refer to particular Sufi groups with distinct initiation rites and ritual 
practices that developed over centuries through chains of master-disciple 
relationships back ro a single “founding” master, in whose honour the tariqa 
was named.!* 

‘These developments were not well received by many ulama, the experts in 
religious law, who viewed them with suspicion. The ulama resented the Sufi" 
disassocistion from what the ulama recognized as legitimate spheres of 
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is a rigorous set of standards for the secker in the areas of self-discipline, 
Psychological self-awareness, intuitive or mystical understanding, and 
emotional and poetic sensitivity.” 

According to al-Junayd (d. 298/910), the first stage of repentance involves 
not only the remembrance of sins but also the forgetting of them.” The early 
stages of the path include patience and gratitude, hope and fear. Al- 
Rudhabari (d, 322/934) compared hope and fear to the wings of a bied in 
flights if one fails its tight falters, if both fail it dies.®* Other stages include 
poverty, renunciation and dependence on God, Among the higher stages 
is satisfaction ~ that the human being is satisfied with all God hay ordained 
for him or her ~ and, later, remembrance of death. The final stages include 
love and gnosis leading to the vision of God and the ultimate goal of union 
with the divine.” Other Sufis, such as al-Qushayri and al-Ghazali, gave even 
more comprehensive lists of the stages of the Sufi path, 


Sufi orders’! 


During the first four to five centuries of Islam, Sufi instruction was trans- 
mitted via an individual master (known variously as shaykh pir or murshid) 
to a group of students. After a while, a more structurally right-knit organ- 
ization developed, more often than not named after a founder and based on 
a spiritual framework encompassing rules of etiquette, behaviour, meditation 
and other forms of worship.'* Below are some of the most influential Sufi 
orders.” 


The Qadiriyya order 


‘This order was named aiter Abd al-Qadir al-Jilani (d. 561/1166), who was 
born in a village in northern lean, His ideas influenced other founders 
‘of mystical orders such as Khwaja Mu'in al-Din Chishei (d. 633/1236) and 
Abd al Qabir al-Subrawardi (d. 564/168). He is said to have remarked: 
‘My foot is on the head of every saint." The order was formed several 
decades after his death, and stories of his miracles were later circulated by 
biographers such as Ali ibn Yusut al-Shattanawéi (d. 7131314), Al-Jilani 
viewed shari'a as the source of all spiritual advancement and culture, 
and followed the Hanbali school of law (see Chapter 4), Initially, 
Qadiri teachings spread in and around Baghdad, then moved into Arabia, 
Morocco, Egypt, Turkestan, parts of Africa (Khartoum, Sokoto, Tripoli) and 
India 

Tris unlikely that al-Jilani himself instirured a rigid set of prayers and rituals 
to follow, and different Qadirt groups haye different practices, although 
nominal allegiance is given to the caretaker of al-Jilani's tomb in Baghdad, 
Pilgrimages are often made to places associated with the Qadiri order and 


The Shadhiliyy 
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Muhammad, leader of the wo worlds 
and of Man and the jinn, 

Leader also of the Arabs and 

non Arabs and their kin. 

‘Our Prophet, Commander of right, 
prohibits evil’s way, 

Yet no one’s speech more gentle could be 
than his nay oF yea.*® 


The Nagshbandiyya order 


Natned after Khwaja Baha" al-Din Muhammad Nagshband (d. 791/1389), 
this order has had a far-reaching impact on Muslims all over the world. Its 
spiritual affiliation is with the first caliph, Abu Baker, unlike most Sufi lineages, 
which reach back to the Prophet's cousin and son-in-law Ali.** 

‘The order was established in Central Asia, but, despite its early history 
in the Persian world, the Sunni-focused Naqshbandi order lost influence 
in Persia with the rise of the Shi'i Safavid dynasty (908-1149/1502-1736). 
After its founding, the Naqshbandis spread through Turkestan, Syria, 
Turkey, Afghanistan, Java, Borneo, Africa and China. The Mujaddidi 
branch, established by Ahmad Sirhindi (d. 1034/1624), gained prominence 
in India, but also migrated to Turkey. Another significant Indian Nagshbandi 
influence came in the form of the teachings of Shah Wali Allah (d. 1176/ 
1762)" 

‘The Naqshbandis did not shy away from involvement in politics. They had 
4 generally favourable relationship with the Ottomans; the Turkish Shaykh 
Ahmed Ziyauddin Gumush-Khanewi (d. 1311/1894), who developed a large 
following that exists to the present day, fought in the Ortoman-Russian 
war of 1877. Other Turkish Safi shaykhs fought in the First World War 
and the Turkish War of Independence, while militant Naqshbandis opposed 
the establishment of the secular Turkish state, In India, Naqshbandis played 
an important role in developing Mughal ideology; in particular, Ahmad 
Sichindi attempted to reform the ruling classes.*” The Nagshbandis, joined 
by the Qadiris, were also active in attempting to resist the Russian entrance 
into Caucasia."° 

In the present day, a prominent Nagshbandi group has moved into the 
United States and Europe under the direction of the charismatic Shaykh 
Muhammad Nazim al-Haqqani and his deputy Shaykh Muhammad Hisham 
Kabbani.!” According to the Naqshbandiyya-Haqqanivya, there are three 
levels of daily spiritual practice depending on one's stage along the path. 
‘Along with the obligatory practices thar all Muslims perform (such as the 
five daily prayers and following the requirements of religious law), an initiate 
in the Naqshbandiyya-Haqganiyya order repeats certain phrases, invo- 
cations, lists of the divine names and Quranic chapters (suras) multiple times, 
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on the ‘outside’ is not real; it just appears to exist objectively. Distinctions 
appear as Being determines itself; therefore, multiplicity proceeds from 
unity, The same one Being manifests itself under different forms without 
undergoing any division or blemish. In the Perfect Man (al-insan al-kamil), 
the manifestation of all of God's attributes occurs." 

While existential determinations are finite and ideal determination i infinite, 
Ibn Arabi professes the ontological unity of all that exists. Multiplicity 
perceived by human beings exists only in their imagination and imaginative 
power. Ittakes a particular spiritual taste and a sharp eye to be able to witness 
God's immanence in the world without losing sight of His transcendence.” 

The distinction between the <reator and creation is only relative. In his 
Fusus, Ibn. Arabi says: 


If you wish you can say that the world is God, oF you can say that itis 
4 creation; if you Would rather, you can say that it is God on the one 
hand and a creation on the other, of you can plead stupetaction because 
‘of the lack of differentiation between the wo. 


According t0 Ibn Arabi, God's Essence is perceived as a substance that 
somehow penetrates the world and intermingles with it, On this basis, Iba 
Arabi adds that there is nothing essentially evil in creation, This has given 
tise 10 the charge of pantheism and contradiction of the values of the shari'a, 
according to which there is both good and evils! 

Iris often assumed that Ahmad Sithindi of India (d, 1034/1624), of the 
Nagshband: order, was a vehement opponent of Tha Arabi, because of 
Sithindi’s criticism of the notion of ‘Unity of Being’.* A deeper analysis of 
his views, however, suggests that those whom Sirhindi takes to task are more 
the ‘pretenders’ who think they are on the path of Ibn Arabi, while failing to 
appreciate his most delicate distinctions. Thus, Sithindi’s criticisms of ‘Unity 
of Being’ concern these groups of aspirant Sufis, rather than Ibn Arabi 
himself," However, Sirhindi was no mere imitator of Ibn Arabi. He had his 
own mystical visions and spiritual experiences and developed the notion 
of wabdat al-shubud (unity of witnessing), which he considered different 
and even superior owing to the fact that his teachings were considered 
safe for the masses, Iba Arabi, on the other hand, was ‘guided but might not 
necessarily guide others. Sirhindi does not personally see himself as superior 
to Ibn Arabi; in many places he eulogizes the latter and acknowledges his 
indebtedness, viewing his own insights as a refinement.©* 

In his concept of Being, Sirhindi inclines towards the position of the ulama 
using the expression ‘everything is by Him’, Sirhindi does not maintain that 
the world has an original existence: it isa ‘shadow" of God, a place in which 
God manifests Himself, God's attributes can be found in creation, and the 
attributes and essence of the world of creation denote the attributes and 
Essence of God, Being is the source of all perfection. However, contrary 10 


Critique of Sufis and Sufism 
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lovet"”* The Indian scholar al-Thanawi (d. 1158/1745) remarked that the 
incarnationists were: 


{a] sect of vain pretenders to Sufism who say that itis permitted to gaze 
‘on young men and women. In that stare they dance and listen to music 
and say, ‘This is one of the divine attributes that has descended among 
us, which is permitted and lawful This is pure infidelity.”* 


Another critique of Sufis is related to their ecstatic sayings, which were 
interpreted as being misrepresentative of God and the Prophet, especially in 
matters of eschatology or doctrine.”* Perhaps the mast famous example is 
that of al-Hallaj (d. 309/922), who was executed on the basis of his ecstatic 
statement ‘Tam the Truth’ (meaning “I am God’).” 

There are no clear legal principles for dealing with ecstatic sayings in 
religious law. Theie literal interpretation as blasphemous (warranting 
sanction in religious law) violates the intentions of the Sufis.” The demar- 
cation between jurists who hold to the literal interpretation of ecstatic 
comments and jurists who hold to their spiritual interpretation is the same 
as that between scholars who reject and those who accept ecstatic sayings.”” 


Sufism today 


Sufism is still an important patt of the Islamic religious experience in modern 
times, and has even spread into the West. In the Muslim world, Sufism has 
been ferociously denounced by puritanical groups such as the Wahhabis 
and Salafis who view it as an unacceptable innovation. However, Sufistn has 
also sported revivalist movements in the Indian subcontinent, Central Asia 
and Africa.” In the West, it has been popularized in the poetry of Rumi 
(d, 672/1273) and has Jong been the subject of Orientalist interest. One of 
the world’s leading authorities on Sufism was the German scholar Annemarie 
Schimmel (d. 2003), who devoted a lifelong career to the academic study of 
Islamic mysticism. 

Sufi groups in the West can be divided into three categories." The first 
comprises those who adhere to Islam and practise Islamic religious law. 
Examples of this category include branches af the Shadhili, Naqshbandi, 
Qaditi, Chishti and Nimatullahi orders which have been established in 
North America, Europe and Australia, A number of prominent Western 
converts have been involved with groups in this category, including Shaykh 
Abdalgadir as-Sufi, Shaykh Nuh Hah Mim Keller, and Abdalhagq and 
‘Aisha Bewley. In the second group the shaykh and perhaps some of the 
disciples may be Muslims and peactise Islamic law in some fashion, but this 
is not required for entrance into the group. Two examples of this category 
include the Bawa Muhayiaddeen Fellowship and the Threshold Society (a 
Mevlevi Order). The thied group comprises thase who have been inspired by 
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Chapter 7 


Artistic expression 


Islamic aesthetics covers a variety of areas, most of which cannot be covered 
in a single chapter. Consequently, this chapter will be limited to a very 
briet overview of selected areas under three subheadings: art and artistic 
representation, decoration and calligraphy; music and singing; and mosque 
architecture, 


Islamic art and artistic representation, 
decoration and calligraphy 


Islamic art can be defined in a number of ways. However for the purposes 
of this chapter, itis defined as art thar is produced as part of the cultural and 
religious tradition of Muslims.’ The art of Islam is essentially a contemplative 
‘one, which aims to express an encounter with the divine presence,? It has 
been mainly abstract and decorative in nature and style, portraying geo- 
metric, floral, arabesque, and calligraphic designs. The general lack of 
portraiture is due to the fact that the authorities of early Islam reportedly 
forbade the painting of human beings (including that of Prophet Muhammad) 
as many Mushins bebeve pictorial representation of the human form may 
tempt followers to commit idolatry. 

Questions surrounding the legitimacy of different types of art and their 
relationship to Islam have long been asked. Despite the widespread belief 
that there is a uniform position amongst Muslims on the issue of the 
legitimacy of various types of art, itis interesting to note there have been sig> 
nificant differences among Muslim scholars and thinkers, in both classical 
and modern periods, 


Representation, images and idols 


One of the issues often discussed in relation to Islamic artis the representation 
of living beings. There is no clear passage in the Qur'an that states repre- 
sentation of living, beings is forbidden, but certain hadith suggest that such 
representations are unacceptable, For example: 
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result of the strict proscription of other forms of art. To many, geometric 
patterns symbolize the infinite and therefore unitied nature of the creation of 
the one God. The main reason for their popularity is thar art was governed 
by the need for abstraction rather than direct anthropomorphic represen- 
tation, Muslim thinkers recognized in geometry the unified intermediary 
between the material and the spiritual world. At the more intellectual levels, 
the desire for abstraction and the search for unity were two of the main 
passions which caused Islamic culture to tuen to geometry.’ 

Calligraphy is perhaps the best-known form of Islamic artistic decoration 
and is found on a range of surfaces and relates to the total organization 
‘of language and writing in the form of image. It took a long time for Arabic 
calligraphy to develop. Muslim artists gradually developed a variety of ealli- 
graphic forms, using for content Quranic verses, the names of God, the 
names and titles of the Prophet and, in the case of Shi'a Islam, the names of 
the infallible imams. 

Before Islam, an Arabic script existed. However, it was nor until the 
Abbasid caliphate (132-656/750-1258) rhat calligraphy was commonly used 
in an artistic fashion, after a range of styles and rules governing such styles 
were developed.* There are several Arabic calligraphic styles, which differ 
from country to country, and generation to generation. Some of the most 
famous styles used are kufic, naskh, thuluth and diwan. 

Kufic appears in two major styles, modern or archaic. Kufic was the domi- 
nant script at the dawn of Islam and the Qur'an was written for several 
centuries using its lettering style, The main feature of the kufic script is that 
ithas no vowel system, and can thus be difficult to read, Modern Kufic lends 
itself to magnificent, geometrical construction based on angular elements, 
which can be adapted to any space and any material, from simple silk squares 
to architectural monuments.” Naskh is a cursive script that was common in 
the bureaucracy of the Abbasid caliphate and was often used in books, It 
influenced many Turkish and Persian scripts. Thuluth was given a liturgical 
function, being used for the headings of chapters in the Qur'an, It features 
prominently in architectural arabesques.* During the Orvoman dynasty the 
‘Turks invented various styles, such as diwan, which appeared from 857/1453, 
onwards, It has a cursive flow, which blends into a smaller and more compact 
ornamented variant. Diwan was used widely from the eleventh/seventeenth 
century onwards.’ 

‘The material on which calligraphy is inscribed has also contributed to the 
rendering of certain letters, so that a given style may be found on wood, for 
example, rather than on ceramic, stone or parchment. The subject matter, 
whether the Que'an, poems, official documents or love letters, also affected 
the style of calligraphy used. 
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will certainly be people who permit fornication, silk, alcohol and musical 
instruments.” For Ibn Taymiyya this meant that musical instruments were 
forbidden.2? He added thar the scholars of the four schools of law were in 
agreement that all musical instruments were forbidden.?? 


Pro-music views 


‘Those who favour a more permissive position in regard to music argue that 
the whole universe isa symphonic orchestra of sound, motion, tones, rhythm 
and beats, synchronized for perfect melodious harmony; perfectly composed, 
directed and conducted by its creator Almighty God.* Qur'anic chanting is 
the quintessential religious expression of musical form, although non-metric 
in character, and is based on the established rules of recitation. Various 
prophetic sayings recommend that the Qur'an should be recited in a har- 
monious fashion, The call t prayer (adhan) was instituted by the Prophet 
Muhanad himself in the first two years after the migration to Medina, 
What was originally a simple pronouncement in the streets quickly grew 
into an ornate and moving chant issued five times a day from the minarets 
‘of mosques, The call to prayer was composed of short phrases chanted in 
melodic tunes that varied from region to region?* 

Some scholars have suggested that music is allowed based on a hadith of 
A’isha, one of the Prophet's wives. She says that during one of the Eid days 
her father, Abu Bakr (the first caliph), entered the residence she shared 
with the Prophet.* There were two young girls with her singing and Abu 
Bakr angrily exclaimed, 'Musical instruments of Satan near the Prophet?’ 
The Prophet told Abu Bakr to leave them and replied on A’isha’s behalf, 
“O Abu Bake! There is an Bid for every nation and this is our Ei Another 
hadith quoted in support of music is one in which the Prophet reportedly 
recommended that a singer should be sent to the wedding, feast of one of the 
Muslims of Medina.** 


Singing 


‘The Prophet's alleged prohibition of singing is central to the debate on the 
permissibility of music. It is argued thar such pastimes are a distraction from 
more important things, and are thus either prohibited or severely condemned, 
largely based on the Que'anic verse: "But there are same people who vend 
amusing tales to lead astray from the way of God. 

Ibn Hazm (d. 456/1064), the Andalusian scholar who wrote extensively 
on a range of Islamic subjects, quotes several hadith used by opponents of 
singing for leisure.” This section will outline four of those hadith followed 
by hadith that go aginst these four, to a certain extent, The first was reported 
by A’isha, who quotes the Prophet as saying, ‘God has prohibited the female 
singer and selling of her and the price of her and the reaching of her and 
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Abbasid caliph al-Mansur (d. 158/775) or other new cities — the mosque was 
often placed at the city centre, with the ruler’s residence nearby. 

Given that one of the five pillars of Islam is prayer, the mosque plays 
4 fundamental part in a Muslim's life. Ax the most basic level, however, a 
‘mosque’ can be considered any place where a person can pray. According 
to one hadith, the whole of the earth is considered a place of prayer. This 
might suggest there is no need to build special places for worship. Prayer can 
take place in the sitting room of a person's house, in the work place, on the 
street of in the park, 

Despite this general permission to pray anywhere as long as the place 
is clean, mosques still play a pivotal role, Certain prayers, for example the 
Friday noon prayer, must be performed in congregation. Even the five daily 
prayers, according to the Prophet, are better performed in congregation. 
Five timey a day, Muslims in any locality are expected to come together and 
pray, giving people an opportunity to meet at regular intervals and thus come 
to know one another, The idea of prayer in congregation has always been 
an important part of Islamic practice. This does not exclude individual 
prayer if, and when, the circumstances warrant it. In Muslim towns and cities, 
therefore, there would often be small places of prayer (musallas), or minor 
mosques, in addition to the large mosques where Friday and Eid prayers 
are usually held. 

Mosque architecture is closely related to prayer requirements. The most 
prominent and symbolic example of this is the minaret used by the muezzin 
for performing the call to prayer. Inside the mosque, the direction of Mecca 
is indicated, and there are guidelines for the congregants to line up in rows. 
Consequently, the mosque has to have a large, usually rectangular interior. 
Additionally, a special place, called the mibrab (niche), is reserved for the 
imam for leading the peayer. 

Over time, mosques developed from the humble beginnings of the Prophet's 
mosque in Medina to the architectural monuments of Muslim communities 
in Spain, Iran, Turkey, Centeal Asia and elsewhere. The mosque is a symbol 
‘of the achievements in Islamic aesthetics and architecture. 

Key areas of the mosque include the entrance, minaret and courtyard, The 
presence and style of the courtyard largely depends on the local climate and 
geography. In larger mosques the courtyard is a place where people can sit 
and talk about religious of non-religious matters. Important features of the 
mosque include the area used for ritual ablutions (1mdi’); the dome, which 
provides acoustic enhancement; and the pulpit (minhar), where the person 
giving the sermon during Friday prayers can stand and address the con: 
gregation. Wudu' facilities are important given the obligatory nature of 
performing ablutions, which include washing bands, mouth, nose, face, 
forearms and feet, In the premodern period many larger mosques had some 
form of running water available. Sometimes toilets and other such facilities 
were separated from the mosque proper. The idea of mosque purity requires 
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Philosophical thought 


The word philosophy" comes from two Greek terms philein and sophia, and 
literally means ‘love of wisdom’. From one point of view, philosophy is 
‘a critical, reflective analysis of what we think we know about ourselves and 
‘our universe’? Philosophy is based on the attempt to understand reality 
rationally, whereas theology is based on an appeal to supernatural reve- 
lation.* In the West during the Middle Ages, philosophy was considered ‘the 
handmaiden of theology” and philosophical principles were used to justify 
religious faith.* 


Greek and Roman philosophy 


‘The lineages and interconnections within the historical development of 
Greck and Roman philosophy can be clearly seen. It is generally acknow: 
Jedged that the first Greek philosopher was Thales of Miletus, who lived 
in the sixth century nev.’ Subsequently, Socrates, whose philosophical 
teachings adhered to an ethically influenced analysis, inspired other philo- 
sophers such as Plato, who is best known for his philosophy of ideas and 
who founded an academy to educate philosophers. Plato’s disciple Aristotle 
was one of the greatest Empinicists and began his own Peripatetic school. 
Subsequent to Aristotle, a sumber of philosophical trends arose, including 
the Stoics (who argued that virtue is the only real good and everything else 
is an illusion), the Epicureans (who held that pleasure is the highest end) 
and the Sceptics (who believed that nothing can be known foe certain).” There 
were other schools that followed these traditions. Some of these schools 
had a significant influence an Islamic philosophy. A particular example was 
Neoplatonism, which began with Ammonius Saccas during the third century 
cr. He forsook Christianity and developed his own conception of Platonic 
philosophy with Aristotelian and Stoic influences, The Neoplatonists devel- 
‘oped the theory of emanation, in which levels of existence come from the 
existence of the One (Supreme Being)* 


Near Eastern 5 


hilosophy at the dawn of Islam 


Indian and Persian philos: 
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engaged with Persian and Indian ideas, particularly in the scientific realms. 
In the Abbasid era, Indian medical and astronomical works were translated 
into Arabic. Al-Biruni (4, 440/1048) wrote on Indian philosophical and 
religious beliefs, and Muslim theories of atomism carry a number of marked 
similarities to Indian chought. A number of Persian aphoristic works and 
moral treatises were available to the Arabs through the work of writers such 
as bn al-Mugatta® (d. 139/756) and Miskawayh (d. 421/1030). Importaatly, 
many great figures in Islamic thought were Persians, including Ibn Sina, 
al-Razt and albGhazali!! 


Muslim philosophy 


The earliest texts translated into Arabic were of a practical nature and 
concentrated on medicine, alchemy and astrology. This led to a developing 
interest in more theoretical and speculative works." Araby philosophers 
emerged during the third/ninth century. The Abbasid caliphs were inter- 
ested in learning and gave financial and material support to translators and 
scholars. The first prominent example of an Arab-Muslim philosopher 
is considered to be al-Kindi (d. circa 260/873). From the time of al-Kindi, 
Muslim philosophy became a creative phenomenon that moved beyond 
translation and commentary and developed into a distinct Islamic diseipline, 
Muslim philosophers sought to integrate Greek thought into their Islamic 
framework and were interested in harmonizing rationality and religious faith, 
While the scholars of theology (alam) sought to defend the revealed truths 
of the Qur'an and the Sunna with proofs, those who took the path of philo- 
sophy (falsafa) resorted to reason exclusively to disentangle the problems 
that beset the human intellect, They viewed the Neoplatonic conception 
of the universe as consistent with Islamic beliefs, im particular the apocryphal 
‘Theologia Aristotelis with its doctrine of emanation." There are nwo main 
types of philosophic literature: commentaries on texts and independent 
creative works, Both followed Greek methods of organizing scholarly work.!* 


Muslim philosophical trends 


‘The development of Muslim philosophy during the Abbasid period must 
be seen in light of the following: (1) sectarian conflict that developed after 
the passing of the Prophet and saw schism in the Muslim community which 
broke up into the Shi'i, Khariji and majority Sunni factions over the question 
of rightful leadership;'” (2) the development of the disciplines of juris- 
prudence, Qur’anic studies and theology:'* (3) theological arguments between 
the Traditionists and Qadaris, and the rise of the Mu'tazili school of theology 
which utilized Greek dialectical tools,” and (4) the founding of the institution 
of the House of Wisdom (Bayt al-Hikma), in Baghdad, which provided for 
scholarly activity including the translation of Greek texts.” 
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{including those on logic) have been lost.”* Al-Kindi was an influential thinker 
within several areas, including Que’anic exegesis including Mu‘tazili methods 
of Que‘anic exegesis (see Chapter 2) and Greek philosophy (Aristotle and 
Neoplatonism).2* 

For al-Kindi, philosophy was a ‘compechensive science that embraced all 
sciences including theology. Its high status was duc to its exalted subject 
matter (divine reality). Al-Kindi attempted to reconcile philosophy (which 
has finite limits) and religion, because for him both had the same end, 
Al-Kindi borrowed the Aristotelian concept that religion needs philosophy, 
which is its rational defence although he was not consistent on the problem 
of whether philosophical of religious truth is more certain, We can generally 
say he gave precedence to revelatory truth, with any contradiction berween 
philosophy and revelation being due to human misinterpreration of the 
Qur'an” 

‘Al-Kindi believed that philosophy is an essential aid in the study and 
practice of religion. For him, there was no contradiction between the truth 
that is arrived at on the basis of religion and the truth that is arrived at on 
the basis of philosophy, One supported the other. He wrote on the proof 
A-Kindi saw 
4 dualism between God, who is beyond description and definition and 
is absolutely eternal, and created-out-of-nothing beings, who are divided into 
three categories (corporeal beings, beings separable from matter owing 
to their finer nature, and spiritual beings with no corporeality), Al-Kindi 
classified “beings' into individuals and universals.** He supported the concept 
of creatio ex mbilo (creation out of nothing) wsing mathematical and logical 
reasoning. Al-Kindi argued that the vniverse is in motion and motion is 
not eternal; therefore the universe is not eternal.” He also advocated a finite 
creatio 

‘Al-Kindi’s structure of the universe was based on Aristotelian and Prolemaic 
theories: nature, being orderly, reveals an intelligent design and thus points 
to God. Human beings are microcosms of that well-organized and orderly 
macrocosm. Relying on astrology, which was believed to be a legitimate 
science, he held that heavenly bodies were animate, possessing reason,? 
Al-Kindi also wrote on the nature of the soul, which he regarded as an 
incorporeal substance that gave an animate substance its essence and 
definition.” 


Al-Farabi 


Al-Farabi (d. 339/950), called the ‘Second Teacher’, was a leading figure in 
a number of philosophical fields including logic, cosmology and meta- 
physics. He gave the Arabic-speaking world an understanding of Aristotelian 
logic, developed an Islamic version of the Neoplatonic doctrine of emanation 
and is well known for his socio-political model of his The Virtuous City 
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interpretation but also made an important contribution towards a deeper 
understanding of human psychology and epistemology. 


Interpretation of the Qur'an 


Al-Farabi held that miracles are supernatural but do not contradict natural 
Jaws, Prophets have spiritual power which connects them with the agent of 
intelligence, and through this communication can cause miraculous hap- 
penings. He denied literalistic interpretations of Quranic concepts such as 
the Preserved Tablet, Al-Farabi believed that punishment and bliss in the 
hereafter are felt spiritually rather than materially and physically. 


Neoplatonism and al-Farabi 


Aristotle views God as perfection and as a pure form that eternally con- 
templates itself. He also believes that the world itself is eternal and that 
God is self-sufficient and independent of matter. This view of God is par- 
ticularly problematic for people of faith, for whom God is central to their 
beliefs and way of life. Muslims believe in a God who reveals himself through 
prophets, Neoplatonism rejects this view, Muslims believe in the act of 
sreation ex mihilo (out of nothing and in time), On the other hand, Neo- 
platonists believe that emanation is eternal, and reject the idea of creation as 
a temporal act, 

This problem was not resolved until al-Farabi attempted to reconcile the 
Islamic concep® of prophethood and revelation with the theory of emanation, 
Al-Farabi’s view of how the theory of emanation and creation ex nihilo could 
be brought together relates to the question of knowledge. He argued that 
human beings have three faculties: reason, sense and representation. These 
faculties should combine with the active intellect, the tenth intelligence and 
the source of knowledge. Al-Farabi gives an example of the relationship 
between the faculty of knowledge and the active intellect being like that 
between the eye and the sun. In order to see something, it is not sufficient 
that one have an eye and an object to be seen. The eye cannot see unless 
there is light from the sun which gives the light to the eye, Al-Farabi saw the 
relationship between the faculty of knowledge and the active intellect in 
the same way and just as necessary in order to intuit knowledge.*? The human 
faculty of knowledge, also called the potential intellect (én potentia), needs 
to be connected to the source of knowledge, the active intellect. The active 
intellect is understood by al-Farabi to refer to an immaterial form which was 
never in matter and can never be. 


Iris much like an acquired intellect, bur it is the faculty which ultimately 
changed this substance that was an intellect in potemtia into an intellect 
in action, and the intelligibles in potentia into ‘actual’ intelligibles, 
‘The relarionship between the active intellect and intellect in potentia, 
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* Possible: a being whose existence may or may not exist without either 
state being impossible or contradictory. He divided this category 
into that which is possible in itself, but made necessary by the Necessary 
Being (i.e. angels); and those beings who are simply possible without any 
condition of necessity (i.¢, evanescent creatures of the material world); 

‘* Impossible: a being whose existence would be impossible or contra: 
dictory if it existed, such as a second Necessary Being (God). 


Ibn Sina's cosmology was influenced by the Neoplatonic concept of the 
emanation of an angelic hierarchy based upon intellection, and followed 
the principle that only from the One can anything come into being. According 
to Ibn Sina, the Necessary Being (the One} is completely transcendent from 
multiplicity, and contemplates its being, which then generates the first 
creation = the First Intellect, or the supreme archangel. As the latter con= 
templates itvelf ‘as an act’, the Soul, which is the form of the extreme sphere, 
‘emanates, and as it contemplates itself m potentia a body of that same 
sphere emanates. Then, as the First Intellect contemplates its cause, the 
Necessary Being, as necessary, this brings the Second Intellect into being 
through the same process; from this proceeds the soul and the body of the 
cighth sphere (Saturn) and the third intelligence and so on until the emanation 
of the active intelligence, which reigns over our souls.” The tenth intellect, 
called the Giver of Forms, is responsible for bringing material forms into 
existence and illuminating minds.” 


Ibn Tufay! 


Thn Tufayl (Abubacer, d. $81/1185) was a leading figure of Muslim Spain, 
He was not only a physician but also a philosopher, mathematician and poet, 
His allegorical work The Living Som of the Vigilant (Hayy thn Yaqzan) 
had a profound effect in the West when it was translated into Latin and 
published in Oxford in 1671, then rendered into English in 1674 and sub- 
sequently into other European languages." tho Tufayl lived and worked 
4s. secretary to the governor of Granada, Spain, under the Almobads, Later 
on he became the personal doctor of Abu Ya'qub Yusuf, and his vizier. 
He was the teacher of thn Rushd, and the one who introduced hin to the 
Almohad ruler. Though unsystematic in his writing in comparison to 
Al-Farabi or Ibn Sina, fin Tufayl is often regarded as a leading figure in the 
‘Andalusian Revolt’ against Ptolemaic astronomy, and also a bridge between 
al-Ghazali’s creationism and Aristotelian eternalism,”? 

In the allegorical work The Living Son of the Vigilant (which is presented 
asa story), Hayy grows up on an uninhabited istand, is nurtured by a deer, 
and discovers through his own intellectual efforts philosophical truths 
about reality and the necessity of a Creator. He then meets the mystic Asal, 
who has arrived from a neighbouring island. Asal teaches Hayy language, 
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Al-Ghazali 


There is a widely held view thar because Abu Hamid al-Ghazali (Algazel, 
d. $0S/1111) strongly attacked Islamic philosophy and philosophers in 
The Incoherence of the Philosophers (Tabafut al-falasifa), their role was 
significantly reduced within the Sunni world. While there is some truth to 
this view, attacks on philosophy were prevalent well before al-Ghazali, 
particularly amongst Traditionists, 

The rejection of philosophical approaches to Islamic thought needs 
to be placed within their historical contexts. We must remember the 
Mu'tazili position in the early Abbasid period in relation to the creation 
of the Qur'an and the way these views were adopted by the Abbasid 
state during the caliphates of alMa'mun, al-Mu’tasim and al-Wathiq. 
‘The decline of Mu’tazili influence and the reversal of Abbasid state policy 
under al-Mutawakkil provided a strong basis for the Traditionists who were 
against the Mu'razili approach to emphasize a literal reading of the key texts 
(Qur'an and hadith) at the expense of rational theological argument, 
‘Therefore, when al-Ghazali appeared on the scene, there had already been a 
relatively long period of suspicion of and attacks on philosophy and its 
methods, 

‘ALGhazali is among the most influential Muslim thinkers of the post- 
prophetic period. He was born in Tus, to a scholastic family interested in 
Sufism, He studied under the distinguished scholar Imam al-Haramayn al- 
Juwayni (d. 478/1085), and in 484/1091 he became the youngest professor 
appointed to the Chair of Theology at the Nizamiyya College in Baghdad. 
He became a celebrated theologian, and initially took a personal interest in 
the study of philosophy, but later grew disillusioned by it.” 

He turned to Sufism, gave up his lucrative career and became a travelling, 
ascetic, which gave him spiritual solace, He found his faith and wrote bis 
influential work The Revival of the Religious Sciences (Iya" ulum al-din), 
an autobiographical work The Deliverer from Error (Al-Mungidh min 
al-dalal} and the mystical work The Niche of the Lights (Mishkat al-amwar), 
He continued to teach and publish until his death in SOS/1111,98 

In his The Incoherence of the Philosophers, al-Ghazali took aim at 
metaphysics as represented by al-Farabi and Ibn Sina. He found twenty areas 
where he felt that these philosophers’ teachings were flawed. He was most 
concemed with the idea of the eternity of creation, God's knowledge of 
particulars and bodily resurrection. Some of his arguments against the 
philosophers were the following: 


© Ifthe world is co-eternal with God it violates strict Islamic monotheism, 

* Philosophers make God a fashioner rather than an originator. 

© Iris impossible to prove or disprove the eternality of the world, so there 
is no reason for rejecting the orthodox tenet of creation ex nibilo. 
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pursuits when it called on human beings to employ rational consideration 
(é'tibar). According to Ibn Rushd, philosophers are the group of the learned 
to whom the Qur'an refers in the third chapter, where it says that only God 
and ‘those deeply rooted in knowledge"*” know its hidden meanings, unlike 
theologians and the masses.** 

Ibn Rushd held an Aristotelian ontology and his metaphysics were pri- 
marily concerned with knowledge related to “being”. The object of his 
ctiticism of the scholars was not just al-Ghazali but also philosophers such 
as Ibn Sina, who he thought was not always right in his interpretation and 
understanding of Aristotle, He addressed questions such as the nature of time, 
the creation of the world, causality, the nature of God's knowledge and the 
ways to God." As for his beliefs on creation, Ibn Rushd attempted to 
reconcile the philosophical view of the eternality of the world with the 
theological view of creation-in-time by seeing the world as both eternal and 
temporal, The universe bas finite bodies, but moves eternally, He rejected the 
Neoplatonic doctrine of emanation, especially as advocated by al-Farabi and 
Ibn Sina.” According to him, neither Aristotle nor his peripatetic commen: 
tators had ever mentioned anything about the order of emanation of about 
their separated intelligences and their numbers. Keen to stay close to the 
Quranic view of the world, tha Rushd's Aristotelian system endeavours to 
conceive the world asa whole in which only one force moves all, The world 
according to his vision is like a state ruled by the one monarch, His viziees 
are subordinate and derive all their authority from the monarch. As such, all 
make up one system empowered and regulated by one and only one "primary 
principle’, There is no room for the hierarchy of the intelligences and the 
Avicennan principle which stipulates chat ‘from the one can proceed only 
the one.” 

Tha Rushd wrote The incoherence of the Incoherence \Tahafut al-tahafut), 
in which he defended the pursuit of philosophy from its detractors, al-Ghazali 
in particular.” He responded to several of al-Ghazali’s arguments, for 
instance that philosophers transgressed the jjma® (consensus) of the com- 
munity, and were guilty of disbelief in relation to the eternality of the world, 
their denial of God's knowledge of particulars and their denial of corporeal 
resucrection,”* Ibn Rushd pointed out thar there is no consensus about all 
doctrinal matters, because of the esoteric nature of some Quranic statements. 
Also, theologians had misunderstood the purpose of the Qur‘anic allegories, 
which are used 10 encourage the masses 10 live virtwously. Philosophers, 
on the other hand, may apprehend their esoteric meanings, but must not 
make them public, * The influence of thn Tufayl in relation te this last point 
is not hard to detect, 

Ibn Rushd listed the core requisites of belief to which all Muslims must 
assent, although the manner of their interpretation is not a matter of con- 
sensus: the existence of a Creatar God who rules the world the unity of God 
God's attributes of perfection, which are knowledge, life, power, will, 
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which lead to its perfection. He used an analogy of the womb to describe 
the afterlife. As a child in the womb is in the material world, but does 
not yet know of its existence, so are human beings in the next world but 
most are unaware of it. Although Mulla Sadra accepted the concept 
of bodily resurrection, he held that itis the imaginative faculty of the 
soul, in the next world, which creates external forms. Souls in Paradise 
are able to create beautiful forms, while souls in Hell can only create 
painful forms, although this latter state is temporary and eventually all 
will return to God.™* 


Modern philosophical thought 


Muslim philosophers of the twentieth century did not lead movements of 
conceptualize social trends on the scale of nineteenth- and twenticth-century 
figures such as Mohammad Abduh, Ahmad Khan or Hasan al-Banna, 
Recent philosophers on the whole are ‘intellectuals’ whose ideas influ- 
ence the academy more than the masses, although itis possible to detect an 
activist streak in some of them, Most recent Muslim philosophers have had 
formal training in the field of philosophy and obtained doctorates from 
renowned Western universities, To varying degrees, contemporary Muslim 
philosophers are critical of the early reformist or revivalist trends because 
they find their ideas unsystematic and philosophically flawed, The issue for 
many modern Muslim philosophers has been the challenge of modernity, and 
the questions this raises. In the next section we will look at three modern 
Masti philosophers. 


Mohammed Abed al-jabiri 


Mohammed Abed al-Jabiri was born in 1936 in southeastern Morocco, His 
carly education was at a religious school and a private nationalist school. 
During his youth he developed close ties to the Union Socialiste des Forces 
Populaires party and its founder Mehdi Ben Barka (d. 1965). 

In 1988, he commenced studying philosophy. In 1963, he was among 
members of the Union Socialiste who were imprisoned for sedition, After his 
release from prison he completed a doctorate in 1967 on the thought of Ibn 
Khaldun. Al-Jabiri was deeply dissatisfied with the way the Arab-Islamie 
society was evolving, particularly in his home country. These concerns led 
him to education. He occupied several teaching posts prior to and after the 
completion of his doctorate, and was therefore exposed to the problems 
within education; this became the main topic of his writings. Among his 
main works are Dealing with Our Heritage (Nabmu wa al-turath, 1980), 
Contemporary Arab Discourse: a Critical and Analytical Study (al-Khitab 
al-arabi al-mu‘asir, 1982), and Critique of Arab Reason (Nagd al-aql al- 
arabi, 1984), AbJabiei considered modernity as follows: 
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Prevents reason from carrying out its function. It confuses the religious 
and philosophical realms, thus beeaching the meaning of the text, while 
hermeneutical interpretation ensures that the relygious and philosophical are 
kept apart.” 


Syed Muhammad Naquib al-Attas 


Syed Muhammad Naquib al-Attas was born in 1931 io Bogor, Java. He 
comes from a scholarly tradition firmly grounded in the traditional Islamic 
sciences, particularly metaphysics, theology, philosophy, history and Malay 
Urerature. His education was extremely varied. In Java he attended a 
madrasa, where he studied Arabic. After finishing secondary school in 1951, 
he entered the Malay Regiment as a cadet, He was selected to study at Eton 
Hall, Wales, and then later at the Royal Military Academy in Sandhurst, 
England, He later commenced undergraduate studies at the University of 
Mal 5 

His education did not stop at the University of Malaya. In 1962, he received 
4 Master's degree (with distinction) from McGill University, Montreal, in 
Islamic philosophy, for a thesis entitled ‘Raniri and the Wujudiyya of 
Seventeenth-Century Aceh’, His doctoral thesis was then undertaken at 
the Sehoe Oriental and African Studies, University of London, on the 
mysticism of Hamzah Fansuri. After this significant educational journey, 
al-Attas returned to Malaysia and in 1965 became head of Malay literature 
at the University of Malaya. Later he was appointed Dean of the Faculty 
of Arts at the National University of Malaysia, In 1987, al-Attas founded 
the International Institute of Islamic Thought and Civilization (ISTAC) 
in Kuala Lumpur and acted as its director until 2000. The institute 
worked towards creating the principles and methodology of an ‘islamuzation 
project’, 

ALAR 


s believed that the duty of the Muslim intellectual was to take 
a stand against the false claims of European modernity. There was to be no 
negotiation with the modern Western scientific spirit or a reinterpretation 
of Islam in light of that spirit. He believed that such apologetics through the 
intellectual enterprise of picking and choosing was wishful thinking and 
served only to undermine the traditional understanding of religion, 

For al-Attas, Sufism ought to play a central part in islamization, for it is 
in the Sufi heritage that we are most likely to find the most important contri 
butions on the ultimate nature of reality. Islamic metaphysics, particularly 
from the perspective of philosophical Sufism, is a unified system revealing 
the ultimate nature of reality. I shows thar there are other levels of existence 


beside the horizontal, worldly dimension, and Sufism discloses those higher 
” 


levels of consciousnes 
AL-Attas maintains that modern science sees things as mere things and 
has reduced the study of the phenomenal world to am end in itself. Certainly 


H 
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In 1979, Nasr migrated ro the United States and taught at several American 
universities, before finally joining the George Washington University, 
Washington DC, where he became Professor of Islamic Studies. His landmark 
work arose out of the Gifford Lectures at the University of Edinburgh, which 
were published under the title Knowledge and the Sacred. 

Nasr is one of the most prolific contemporary Muslim thinkers. His 
interests are diverse, but his central concern is the relation between religion 
and science, Both fundamentalist and modernist Muslim thinkers, he 
observes, tend to equate modern forms of knowledge with im, a traditional 
understanding of science, which has nothing to do with the one presented by 
the modern scientific mind: 


[FJor anyone who understood the essence of modernism based on and 
originating in the secularizing and humanistic tendencies of the European, 
Renaissance, it was easy to detect the confrontation between traditional 
and modern elements in the Islamic world.”* 


‘Tradition for Nase pertains to 


both horizontal continuity with the Origin and the vertical nexus which 
relates each movement of the life of the tradition in question to the meta- 
historical Transcendent Reality. Tradition is at once al-din [religion] in 
the vastest sense of the word, which embraces all aspects of religion an 
its ramifications, ... Teadition, therefore, is like a tree, the roots of which 
are sunk through revelation in the Divine nature and from which the 
teunk and branches have grown theough the ages. . . . Tradition implies 
the saceed, the eternal, the immutable Truth; the perennial wisdom, as 
well as the continuous application of its smmutable principles in various 
conditions of space and time. 


Equally, for Nasr, no amount of legal probing addresses the malaise that 
Muslim societies are suffering from. The challenge is of a ‘metaphysical’ 
nature. Modernism, mainly through its rationalism and empiricism, sees the 
universe almost as an autonomous machine. This contrasts with the Islamic 
perspective of science which depicts nature as a "book", a meaningful book, 
containing order and the signs af God. Science is, therefore, sacred, Nasr 
advocates this view in Knowledge and the Sacred (1981) and The Need for 
«@ Sacred Science (1993), and endeavours to make a case for the religious view 
of the universe and for a sacred science. Nast’s exposition of tawhid brings 
him to discuss not only the spiritual dimension but how that dimension can 
serve as a metaphysical base for the cultivation of the natural sciences. 
Nasr deplores modernism for having reared 2 human being whom he 
describes as the ‘Promethean Man’. This is someone ‘free’ of heavenly 
guidance and master of his own life and destiny whilst completely alienated 
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Islam requires more than a spiritual commitment; Muslims are required 
to commit to a structure and framework of law and governance that fits 
within the teachings of the Qur'an and the Prophet. Underpinning this 
requirement is the understanding that political leadership needs to be unde: 
taken ‘pursuing justice through social cooperation and 
Therefore, it is important to recognize that politics is not subsidia 
thought and law; rather it is a central component. 


The historical context 


It is important to understand the context within which Islamic political 
thought has developed. Divisions among Muslims occurred irumediately after 
the death of the Prophet in 11/632 over the issue of who should become his 
political successor: in other words, were the various groups of Muslims 
separate identities with different leaders, or should the community be united 
under a single leader, and if so, whom 

Immediately after the Prophet's passing, while his close kin were preparing 
to bury his body, a group of Meccan Muslims (known as the Muhajirun) 
and Medinan Muslims (known as the Ansar) debated whether 4 Meccan of 
4 Medinan should be the new head of the community. Although both geoups 
lived in Medina where the Prophet had established his nascent Muslim state, 
it was the Ansar initially who provided a vital support base for the Prophet 
to expand Islam, Consequently, it was the Ansar who first gathered to debate 
which of then: might take over the leadership in Medina. Umar and Abu 
Bakr, two of the Prophet's closest Companions, eushed to the meeting and 
made an impassioned plea to keep the community united. After some 
squabbling Abu Bakr, a Meccan from the Quraysh, was elected leader. 

No broad consultation had been held to gain universal consensus, and a 
number of Muslims believed that 1¢ was the Prophet's son-in-law Ali who 
should have been favoured to succeed. Ali had been one of the earliest 
converts to Islam, and was cousin to the Prophet as well as his son-in 
law through marriage to the Prophet's daughter, Fatima. Ali had fought 
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Prophet's authority and power were based on his prophethood, this also 
represented to many the shortest way to elevate the status of one tribe 
above others, as well as to redirect to themselves the material benefits 
Muslims had achieved under the Propher.* 


Some stability did emerge, however, after the issue of political leadership was 
resolved decisively in favour of Abu Bakr and he concluded successful battles 
against rebellious tribes. On his deathbed, after a short two-year caliphate, 
Abu Bakr nominated Umar, who became the second “rightly guided’ caliph. 
It was during Umar’s time that large-scale conquests of much of Syria, Iraq, 
Persia and Egypt took place, 

Upon Umar's assassination in 23/644, following his insistence thar a new 
leader should be chosen by consultation, a committee of six Meccan Muslims 
(Muhajirun) chose from among their number Uthman ibn Affan, after the 
leading contender Ali was sidelined. The first half of Uthman’s twelve-year 
rule progressed with little challenge; however the second half was marred 
by significant discontent, notably amongst some of the community's elite 
(governors, generals and key decision-makers) who were by this time widely 
dispersed in the newly conquered and expanding regions. Claims of nepotism 
were made against Uthman, who had allegedly favoured relatives from his 
own clan to hold lucrative posts in the admunistration. It was such discontent 
that no doubr led to rebellion against Urhman and finally his assassination 

The political chaos that resulted from the assassination of Urhman firmly 
divided the community, Finally, in 35/686, it was Ali's turn to be chosen as 
leader; however, his refusal to deal with same of the leaders of the rebellion 
against Uthman and his inability to waite the community under his leader 
ship led to further fractures. Several leading figures refused ro recognize 
Ali's rule, including A’isha, one of the Prophet's wives. This led to the famous 
Battle of Camel (36/656) between Ali and his opponents, led largely by 
Atisha. Her forces, however, were defeated with considerable losses on both 
sides 

Similarly, the governor of Syria, Urhman's kinsman Mu*awiya, was not 
prepared to accept the legitimacy of Ali's rule and assembled forces to 
fight All in the Battle of Siffin (37/657). The inconclusive result of the battle 
ed to both leaders agreeing to arbitration, which led to the emergence of a 
new group (known as Kharijis who were not happy with Ali's acceptance of 
arbiteation and rebelled against him) who challenged both Ali and Mu‘awiya, 


Debates on imamate and leadership 


Te was in this contentious environment that the political concept of leadership 
(imamate) in Islam emerged and was debated. Those who supported the rule 
of the family of the Prophet developed their conception of imamate over the 
first three centuries of Islam, The Kharijis, who rejected the arbitration 
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Shi‘a: Twelver (Imami) Shivism 


While smaller Shiti groups (the Zaydis and the Ismailis) have different 
theories about imamate, this section will consider the largest group of Shitt 
Muslims: the Twelver (Imami) Shi'is, The name is drawn from their recog 
nition of twelve direct descendants of the Prophet as rightful successors, who 
are considered divinely appointed and guided imams. 

The Twelver Shi'i conception of the imamate is based on several ideas, 
First, the imam has a divine right to be the leader of the community, on the 
basis of the interpretation of a number of Quranic verses including: ‘Your 
only friends are God, the messenger of God, and the believers, those who 
pray regularly, give alms, and bow down’,” The Arabic word waliy (friend) 
used in this text carries connotations of guardianship, and Shi'i scholars 
interpret this verse on the basis of traditions narrating thar the occasion for 
the revealing of this verse was when Ali was the only believer to give zakat, 
which he did while he was in the middle of prostrating during prayer. Hence, 
they read the verse as ‘give alms while bowing down’.'” Furthermore, Shi'i 
scholars consider two other important verses to have been revealed at Ghadir 
Khumm (near Mecea in 10/632), and draw upon a number of traditions that 
tefer to the Prophet investing Ali with a special statu 


The Prophet in Ghadir Khumm invited people toward Ali and took 
his army and lifted it so high that the white spot in the armpit of the 
Prophet of God could be seen... Then he [said] "For whomever I am 
the authority and guide Ali is also his guide and authority, Oh God! 
Be friendly with the friends of Ali and the enemy of his en es, Whoever 
helps him, help him, and whoever leaves him, leave him." 


According to Shi'i belief, leading figures of the Muslim community ignored 
the Prophet Muhammad's clear nomination of Ali as successor. Thus, Ali 
was the rightful leader from the very beginning, even though he did not 
achieve temporal power until some years after the Prophet's death, 

Second, the imams are protected by God from error and sin, a protection 
they share with the Prophet, based on the concept that humanity is in 
perpetual need of a divinely guided leader and interpreter of the faith. The 
difference between prophets and imams, then, is that the former bring divine 
books of scripture, whereas the latter interpret the faith and lead the 
community. Thus, a prophet can be both prophet and imam, while an imam 
may not necessarily be a prophet.! 

Third, Twelver Shi'i Muslims believe that the twelfth imam will return to 
usher in a period of just rule. According to the doctrine of the ‘Hidden Imam’, 
the eleventh imam Hasan iba Ali al-Askari (d. 260/872) had a secret son 
named Muhammad, who was kept hidden from the hostile Sunni caliph 
al-Mu'tamid (d. 279/892), Upon his father’s death, the fiv 


year-old boy 
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scholar al-Kulayni (d, circa 329/940-1), for example, sought to warn Shiti 
Muslims against appearing before the arbitration of ‘the judges of tyranny’, 
and followers of this opinion emphazised using arbitrators from amongst their 
own ranks." Muhammad ibn al-Hasan al-Tusi (d. cirea 459/1067), on the 
other hand, argued that ‘the true imams, upon them be peace, have cast the 
mantle of judgement on the jurists of the Shi'a, during such time as they 
themselves are not in the position to exercise it in person’. According to Ann 
Lambton, ‘This appears to be one of the earliest occasions when it is stated 
that the jurists are in fact the successors or deputies of the imams in the giving 
of judgement’.!” Al-Tusi further argued that the giving of judgements should 
be within the mandate of the sultan (the de facto ruler).!* 

The authority of the jurist is derived from the authority of the imam. While 
interpreting the law on his behalf is important, certain functions cannot be 
undertaken in his absence. This includes the implementation of the Qur'anic 
punishments (hudwd), Friday prayers being made obligatory, the inter 
pretation of legal texts and the commanding of jihad, They can be exercised 
appropriately only by an infallible imam,'* However, in reality, Shii scholars 
have, over several centuries, whittled away at these prohibitions and 
permitted these prerogatives to be used, 


Sunnis 


Much of Sunni Islam’s political theory was developed during the Abbasid 
period on the basis that Muslims should hold fast to the sacred law, the Sunna 
of the Prophet and the generally agreed-upon customary practice of the 
community. It has been a Sunni tendency to reject extremist political posi 
tions, stich as those emanating from the more anarchist-puritan Kharijin 
and the theocratic appeoach adopted by the Shi'a. For Sunnis, the agreed- 
upon practice of the community inspired by the actions of the Prophet was 
taken as the most appropriate way of conceptualizing legitimate rule, 

The period of the Rashidun (‘rightly guided’) caliphs, immediately after 
the death of the Prophet, is considered by Sunnis to be the “golden period’ of 
Islamic rule. The methods adopted by the community at the time to elect 
or choose the ruler were considered the best examples of Islamic governance. 
The acceptable methods of choosing a ruler were based on the election of 
‘Abu Bake; the nomination of Umar by Abu Bakr; and the appointment of a 
consultative committee by Umar. Given that caliphs in the Rashidun period 
and recognized rulers from subsequent dynasties who ruled Muslims were 
from the tribe of Quraysh (and presumably on the basis of a prophetic 
saying), the Sunni theory held thar the legitimate ruler should come from the 
tribe of Quraysh. This accommodated the view that the Umayyad and 
Abbasid rulers were legitimate. Given the central place that sharia has in 
the Sunni political theory, as long as shari‘a is implemented by the ruler, the 
legitimacy of the ruler should not be questioned, 
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Jeader who was essentially the vice-regent of the Prophet. The imamate 
became the principle upon which the community was established and 
regulated.!* 

From al-Mawardi’s point of view, it is obligatory for Muslims to obey 
those in authority, on the basis of the Qur'anic verses on this issue. Maward 
also seems to think, perhaps sirmilarly to the Kharijs, that this obedience does 
have certain limits but, following the Sunni tradition, any rebellion against 
the ruler is considered unacceptable as it leads to.chaos (fitma). Rebellion can 
be considered legitimate only in extreme circumstances such as the ruler 
apostatizing from Islam, 

In Sunni theory, the caliph jtmam) is the political leader of the community: 
he may have some religious functions such as implementing. the law (shari‘a) 
bur is nor considered to have any automate right to be the interpreter af the 
Jaw, Interpreting the law is the function of the ulama, who are knowledgeable 
in shari'a. Therefore, there is a distinction between the religions fanction of 
interpreting the law and the political function of governance. The poli 
authority and religious authority are thus complementary. 

For Sunni Muslims the caliph must be from the Queaysh. Por then it is 
obligatory for Muslims to elect a leader. The caliph should be the best 
qualified person in the community, and should rule according to the Qur'an 
and Sunna of the Prophet. In theory, this leader would have both religious: 
and political functions. A sin committed by the leader does not automatically 
lead to him being removed from office, Even if the caliph is unjust and 
oppressive, people should not rebel against him, 

From the fourth/tenth century onwards, the Abbasid caliph increasingly 
became a figurehead. His power was gradually diffused into the “religious 
sphere by powerful warlords and sultans who for all practical purposes had 
usurped the power of the caliph.’ Therefore, much of the Sunni political 
theory of the caliphate was fast becoming irrelevant by the late Abbasid 
period. The Abbasid caliph had no political power; eather, his authority 
was reduced to that of a mere ‘spiritual leader’ controlled by those who: 
held effective power, Successive warlords and military figures and, in fact, 
dynasties, although ruling in the name of the caliph, exploited the caliphate 
for the purpose of their own legitimacy. The caliph retained an aura of reli- 
gious authority: his name was mentioned in the Friday sermon and in 
All religious ceremonies, but the caliphate was changed from an office that 
united religious and political worlds into one in which his authority. was 
downgraded, Although still religious, it was now subservient fo the political 
realm=* 


ical 


By the early years of the tenth century {ct}. the breakdown of caliphal 
authority was complete. The naw powerless Abbasid caliphs recognized 
the existence of a supreme governing authority besides the caliph, 
exercising effective political and military power, and leaving the caliph 
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and spiritual, were interrelated. The umma, the organization of which rested 
on religion and reason, was ideally a brotherhood in which all are accorded 
the same status by God and co-operate in physical, religious and moral acts, 
This would be understood with their acceptance of the same fundamental 
beliefs. A central problem for al-Ghazali was the theory of sovercignty, 
People had only one law, the shari‘a, which God had given them, Politics 
was therefore closely aligned with theology, eschatology and law. It was 
concerned with the art of how tw conduct oneself in the community and to 
administer affairs in conformity with Islamic law. 

Two centuries later, thn Taymiyya, the Hanbali jurist, was writing on the 
question of ‘politics’, By this time the Abbasid caliphate had been abolished 
by the Mongols and there was no caliphate which even at a symbolic level 
was able to unify Muslims. For fbn Taymiyya the true caliphate came to an 
end with the end of the Rashidun caliphs. Therefore, the ulama should be 
the guardians of shari‘a, not the caliph, The connection early thinkers made 
between the protection of shari‘a and the caliph did not make sense any more. 
The caliphate no longer existed, but the lama did. 

‘Thus Sunni political ‘theory’ in a sense is a justification of what existed 
in practice. At the beginning, when the caliph had real power, the role of 
the caliph was centeal to the political life of the wnema, But with the massive 
changes thar occurred from the third/ainth to the seventh/thirteenth centuries, 
and the gradual loss of power of the caliph co sultans and generals, the Suna 
theary came to accept this and revised its earlier views. This transformation 
continued until Ibn Taymiyya simply ignored the office of caliph altogether 
in his work, because Umayyad and Abbasid caliphs no longer existed during 
his time. 


Separation of religion and politics” 


A careful look at the actual practice of the Prophet, and at the laws he imple- 
mented in the first Islamic polis, or more accurately ‘emirate’, in Medina, 
reveals that he was quite pragmatic in conducting community affairs, In his 
scheme, there was no distinction between the religious domain and the 
political domain. Just as the separation of the religious from the political was 
problematic, it is equally problematic to consider everything the Prophet did 
‘as leader of the emirate as somehow religious’. Law, for instance, was needed 
to govern the community and he ensured that what was necessary for this 
to occur was done, When the community needed a particular law, he adopted 
it, and this was often determined by social and political considerations. When 
the circumstances required that the laws should be changed, he changed 
them, Even in the case of the Qur'an, it was the socictal need that determined 
which laws were given and implemented, 

In this sense, both the Prophet and the revelation reflected an acute 
awareness of what was necessary, what constituted the pragmatic reality of 
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their conception of shari'a differs from that of the traditionalists 
They are not as legalistic as the traditionalists but their thinking is dominated 
by a form of modern ‘scripturalism’. They are more flexible on the question 
of non-Muslims, but would still consider them as having fewer rights than 
Muslim citizens. For instance, according to Maududi, there are three types 
of non-Mustims in an Islamic state, The first group is the conteactees, those 
who accept the hegemony of an Islamic state voluntarily, or during 4 war, 
and enter into a contract with it. They are to be treated according to the pro- 
visions of the treaty, The next group consists of those who are conquered: 
they are defeated in war by an Islamic state and their territories annexed by 
it; they have to pay the poll tax, The final group is those who are resident 
‘non-Muslims in an Islamic state in any other capacity, and are to be treated 
according to the general rules of the dhimmi.”” 

For the modernists, the priority in an Islamic state is the implementation 
of the clearly spelt out rulings and regulations of the Qur'an and Sunna, 
which apparently are not many. The remainder of Islamic law is subject t0 
change, requiring new methodology to deal with the new problems and 
demands of a modern Muslim society. The modernists are even further from 
the traditionalists on this issue than the neo-revivalists, On the question of 
citizenship rights, although they are prepared to adopt some of the classical 
views, they oppose blatant discrimination against non-Muslims, Modernists, 
like Muhammad Asad (d, 1992), are happy t0 provide more protection of 
‘hon-Muslims’ rights, although they still would like to see some preferential 
treatment for Muslims. Asad argues that in an Islamic state ‘a certain amount 
of differentiation between Muslims and non-Muslins’ should exist." 

The fourth position is that of the secularists, who support a secular state 
with equal citizenship for all people regardless of religion, Their view of 
religion is that it ts a private matter between a Muslim and God; religion 
has no place in politics and governance.” Since this position is held mostly 
by Westernized (or *secular’) Muslims whose attachment to Islam is seen 
as nominal and superficial, their arguments are rejected by the other three 
groups, The secularist position was expressed by the late Muhammad Ali 
Jinnah (d. 1948), the founder of Pakistan, ina speech addressing the citizens 
of the newly created state:*! 


You are free temples, you are free to go to your mosques, oF 10 
any other places of worship in this stare of Pakistan. You may belong 
to any religion or caste or creed = that has got nothing to do with the 
business of the State. ... We are starting with this fundamental principle 
that we area fd equal citizens of one Srate.* 


citizens a 


The secularist trend, although « dominates almost the entire Islanuc world 
at government level, has increasingly been challenged by neo-revivalist 
Islamists during the later part of the twentieth century, From the 1970s 
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Islamic government is that directed by the most religiously learned. This 
is the guardianship of the fagih (velyat-e fagih). Thus monarchy or for 
that matter any other form of government is unacceptable.” 


According to Khomeini, since Islamic government is a government of law; 
those acquainted with law, or more precisely with religion, that is, the jurists, 
‘mUSt supervise its functioning, It is they who supervise all executive and 
administrative affairs of the country, together with all planning, Under his 
ule, in a move away from the classical Islamic legal position on non 
‘Muslims, the Iranian constitution confers equal citizenship on all Iranians, 


Rashid Ghannushi: a Sunni Islamist’s view of equality 


Rashid Ghannushi is distinguished for his leadership of the Renaissance 
Party” Bom in 1941 in Tunisia, Ghannushi studied philosophy ar the 
University of Damascus, Together with a number of other Tunisians he estab 
lished an Islamic movement which aimed to reform Tunisian society on the 
basis of Islan yes and principles, Since this movement was against the 
then President of Tunisia, Bourguiba's secular policies, an increasingly 
confrontationist tendency developed between the reformists and the govern= 
ment, Ghannushi was sentenced in 1981 to eleven years 
‘was released in 1984. In 1987 he was again imprisoned, this time with a life 
sentence, bat was released in 1988, Ghannushi began living in Europe as a 
political exile from the early 1990s, 

Ghannushi was one of the leading figures of the Islamist movement of the 
late twentieth century, He is well versed in both Islamic and Western thought 
and is a contributor to the debate on the peaceful co-existence of Muslims 
and non-Muslims. Among his concerns is reconciliation between Islam and 
modernity. Though an Islamist, he does not share the views of many other 
Islamists; for instance, he sees no inherent conflict between Islam and the 
West or between Islam and modernity 

Other unconventional views of Ghannushi, which set him ar odds with a 
number of Islamists, are that women should have equal rights to men in 
society; that the veil is a matter of choice and should not be imposed upon 
women by the state; thar non Muslims in an Islamic state should have equal 
tights with Muslims; and thar pluralism is to be accepted, Ghanmushi sayst 
“We at Al-Nahda [party] absolutely believe in and adhere to democracy and 
what it entails of pluralism and the alternation of power through the ballot 
box.’s! Ghannushi sees it as important and necessary to reinterpret relevant 
texts in order to suit the needs of Muslims of the modern period, He stresses 
that one of the main objectives of Islam from the beginning was to establish 
a just order, This implied protecting the weak and oppressed, which is why 
such people were the fiest to profess Islam. The focus in all the Qur‘anic verses 
where justice is considered is on all people, not just Muslims. 
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followers came to be referred to by the somewhat pejorative term ‘Wabhabi’, 
Followers of Ibn Abd al-Wabhab themselves use terms such as unitarians’ 
(muwabbidun) ot followers of the way of the ‘righteous earliest Muslims* 
(al-salaf al-salih).® 

Muhammad ibn Abd al-Wabhab’s writings are generally on issues about 
which a number of key reformers of the twelfth/eighteenth century were 
concerned: the return to the pure Islam of the Qur'an and the Sunna; the 
rejection of popular religious practices such as the veneration of saints and 
treating their tombs as shrines; the rejection of the blind following of earlier 
scholars; and an emphasis on ijtihad. Ibn Abd al-Wabhab argued for a return 
to the methodology of the salaf and the literal reading of the Qur'an as far 
as the names and attributes of God were concerned, He rejected Sufi practices 
almost entirely as heretical and against Islam. 

In order to promote his teachings, Ibo Abd al-Wahhab sought assistance 
froma local tribal chief of Nejd, Mubammad ibn Sa‘ud (d. 1179/1765), They 
formed a political, military and religious alliance that provided the basis 
for Ibn Abd al-Wahhab to spread his teachings throughout much of Arabia, 
After establishing their base in Nejd, the Wabhabi army set their sights 
‘on the Hijaz. Led by Abd al-Aaiz (d. 1218/1803), the son of Muhammad ibn 
Sa’ud, the Wahhabi army attacked the Shi'i holy site of Karbala in 1217/ 
1802. A few years later they successfully took Medina and Mecca and began 
destroying sites and prohibiting practices that conflicted with Ibn Abd 
al-Wabhab's teachings.” 

‘The movement, with its hardline approach to popular practice, fighting 
innovation and labelling other Muslims as not sufficiently Muslim (ic, 
as innovators or polytheists), frightened the Ottomans. The Ottoman Sultan 
asked Muhammad Ali of Egypt to crush the movement and its political 
base. Medina and Mecca were retaken for the Ottomans in 1227/1812 and 
1228/1813 respectively.* Within two years, the Wahhabi conquests came 
to a crushing hale, 

In 1902, Abd al-Aziz b, Sa‘ud (known as Ibn Saud, d. 1953) who was a 
direct descendant of Muhammad |b, Sa’ud, supported by a paramilitary 
movement called the Ikhwan, defeated the rival Rashidi clan in Riyadh 
He gained control of Nejd and continued eaids on other parts of Arabia, 
By 1924, Ibn Sa*ud’s control over much of Arabia was complete, and in the 
following year control of the ewo holy cities of Mecca and Medina was taken 
over by the Wahhabis, ending Hashimi ule there. In 1932, Ibn Sa'ud 
renamed the areas of Nejd and Hijaz, and the Kingdom of Saudi Arabia was 
officially established. 

Muhammad ibn Abd al-Wahhab’s main work is a booklet, Book of the 
Unity of God (Kitab al-tawbid), which focuses on notions of unity of God 
(tawhid) and polytheism (shirk). On the basis of a literal reading of the 
Qur'an and hadith texts, he associates polytheism with secking help and 
intercession from anyone other than God. In his view, polytheism could also 
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Egypt and Hijaz, staying in each region and often teaching. This meant that 
he developed contacts in a range of regions, and students formed the core 
cof his disciples. 

His difficulties with the authorities (both religious and political) continued. 
In Egypt, his teachings aroused the ire of the ulama of Azhar seminary. The 
political authorities were also suspicious of him given that his teachings were 
critical of their atrocities and injustices. His interest in reform, ijithad and a 
pristine Islam, couples with his political concerns, kept him firmly focused 
‘on the religious and moral conditions in the societies in which he found 
himself. His difficulties with the religious and political authorities did not 
prevent him from establishing a series of sawiyas (hostels for accommoda 
ing members of Sufi orders and their travelling visitors) and attracting 
numerous disciples. For example, in Hijaz he established his Sufi order in 
1253/1837, and his first zawiya in Libya in 1259/1843, His zawiyas increased 
in number and spread widely, particularly in North Africa, By the dime he 
died in 1276/1859, Muhammad ibn Ali alSanust had become so influential 
that the Ortoman authorities had to give his institutions some form of 
recognition. His work was continued by his son Muhammad, who became 
the leader of the Sufi order established by al-Sanusi. 

Among the important teachings of the Sanusiyya include a return to the 
Islam of the early Muslims, the purification of Islam from various heresies 
and innovations, and the return to a simpler, purer form of religion and 
practice with a strong emphasis on the spiritual dimension (hence Sufisin), 
However, the Sanusiyya also rejected certain Sufi practices such as music, 
dance and singing, which some Sufis use to facilitate their spiritual journs 
towards God. The Sanusiyya were keen fo combine Sufism and following of 
the law withour blind imitation and legalism. Thus, they emphasized a more 
moderate, less fanatical version of Islam and a more liberating understanding, 
of the faith, Their tlesibility is demonstrated by the fact that they did not 
adhere to one particular school of law, just as they did not follow one 
particular Sufi order. They were more eclectic and tried to use the best of a 
range of approaches and schools. 


Colonialism and jihad movements 


A key aspect of renewal and reform was the emergence of several jihad 
movements in the nineteenth century as a direct result of the European 
colonial penetration into Muslim lands. Thus, in response to British coloy 
ization of the Indian subcontinent, a number of ulama declared that India 
no longer was an ‘abode of Islam’ (dar al-islam) but an “abode of war’ (dar 
al-harb), In the early 1800s, Hajji Shariat Allah argued that India was an 
abode of war and declared jihad against the British in Bengal, 

In West Africa, Shaykh Uthman ibn Pudi (d. 1232/1817), also known 
as Shehu Usman dan Fodio, initiated a successful jihad which resulted in 
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up with the West; and reform of important institutions such as educational 
institutions and their curricula. 


India: Sayyid Ahmad Khan'* 


Sayyid Ahmad Khan (d. 1315/1898) was born in India, He was influenced 
by his maternal grandfather, Khawajah Farid, who was the prime minister 
of Emperor Akbar Shah ata time when the Mughal Empire was in serious 
decline. Khawajah Farid, an important connection between the declining 
Mughal Empire and the British in India, was not only a senior figure in the 
administration of the Emperor but also served the British. He was sent 
to Iran as an attaché of the British embassy. His connection to the British 
through his grandfather was an important factor in Ahmad Khan's own 
relationship with the British, 

Ahmad Khan was also influenced by his mother, who was well known for 
her piety and generosity. Like Shah Wali Allah before him, Ahmad Khan was 
very concerned about the situation of Muslims in the subcontinent. He 
saw Muslims as preoccupied with issues thar pur them ar a disadvantage 
visea-vis others in the subcontinent, such as Hindus, Commenting on the 
aggressiveness with which the new forces took over in India and the predica 
ment in which the Muslims found themselves as a consequence of their 
capitulation, Khan observed: ‘The speed with which decline has set in is 
so rapid that it seems imminent that within a few years the Muslims will 
not be found anywhere except serving in stables and kitchens or mowing, 
the grass’,! 

He tried to put forward the view that Muslims were loyal citizens of the 
British Raj, especially after the mutiny of 1857. Following the mutiny, 
the British authorities viewed Muslims in India with deep suspicion. Ahmad 
Khan argued that, because of the similarities between the religions of Muslims 
and British (Christians), Muslims were more inclined to be loyal citizens of 
the British Raj than were others in India. He even wrote a commentary 
of the Bible and sought to counter the number of fatwas of his time, in 
many of which the ulama stated that India had become an ‘abode of war” 
(dar al-harb). Khan presented the view that, as long as the basics of Islam 
could be practised, India should be considered not ‘abode of war’ but 
‘abode of Islam’, He strove to show that Muslims in India were faithful 
to the British. In this context, he even argued that Indian Muslims had 
no loyalty to the Ottoman sultan and that the authority of the sultan was 
confined to the lands under his control, not India, He questioned the 
legitimacy of the claim of the title of ‘caliph’ by the Ottoman sultan, as 
historically Sunni Muslims believed thar the legitimate caliph should be from 
the tribe of the Prophet, Quraysh. Ottomans who did not descend from 
Quraysh therefore were not really in line with the Sunni requirements for 
a legitimate caliph. 
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structure of all sorts of commentaries — juristic, mystical, for example ~ had 
been allowed to grow up around the Qur'an, choking it. He even regarded 
hadith as part of that superstructure 

Khan was criticized by many ulama for embarking on reform without 
adequate knowledge of Islam’s sources and for not being a qualified scholar 
of religion (alint). Nevertheless, he made his mark as an important modern: 
ist, and founded the Muhammadan Anglo-Oriental College, modelled 
on Oxford and Cambridge, which later became Aligarh Muslim University." 
His name should be included among the great contributors to the modern 
renewal of Islamic thought today, particularly in the context of the Indian 
subcontinent, one of the key regions that contributed to the development of 
modern Islamic thought 


Egypt: Muhommod Abduh'* 


Egypt encountered Europe earlier than many other Muslim lands, The 
Napoleonic invasion of Egypt, though brief (1798~1801), provided an 
important impetus to engage with Europe intellectually and technologically. 
The modernization programme of Muhammad Ali of Egypt (ruled 180548) 
with its heavy focus on military and technological know-how led to the 
awareness in Egypt of major developments that were taking place in Europe 
and also the degree to which Muslims were behind. 

Muhammad Ali wanted to modernize his armed forces, and for this he 
borrowed heavily from the West in the areas of education, technological 
expertise and military-related matters. He sent a large number of Egyptians 
to study in the West, supported the translation of a range of texts into Arabic, 
and continued with modernization, All of this gave Egyptians a glimpse 
of the differences between the Western world and the Muslim world and 
strengthened the position of those who were arguing for imitation of the West 
in the march towards development and catching up. At the same time, this 
pro-Western approach attracted significant criticism from the more cra 
ditionalist ulama of Egypt, who saw in this imitation a danger to the very 
identity of Muslims. In Egypt these trends developed gradually, competing 
with each other and creating a split within the society between those 
who were Westernized, particularly many young people who wanted rapid 
change, and others who were traditionalist and resistant to change. 

Muhammad Abdu (d. 1905) is one of the most studied Mush modern 
ists. He began his career in Egypt, the most important intellectual hub 
for Muslims at the Abduh was heavily influenced by Jamal al-Din 
al-Afghani, the founder of the modern pan-Islamic movement which sought 
to unite the Muslim world under the banner of the faith. In 1289/1872, 
Abduh and Afghani met in the Azhar in Cairo and formed a relationship that 
contiaued for # considerable time, part of which was spent in Paris in exile 
Later, Abduh moved away from Afghani’s views, abandoning the radical 
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emphasis on reason, he even interpreted the “miracles’ of the Qur'an in ways 
that made them compatible with natural occurrences; his interpretation of 
jinn (sprites) as ‘microbes’ is an example of this thinking, 

Abduh strongly advocated the teaching of modern sciences, arguing that 
early figures such as al-Ghazali also held that disciplines like logic and other 
useful areas of knowledge were important and should be studied. As early 
as the 1870s, Abduh suggested, withour much success, that the teaching of 
sciences should be introduced into the Azhar seminary curriculum, 

Through the simplification of Islam, Abduh hoped to reduce sectarian 
differences, particularly during the colonial period, to purify religion by 
removing what he deemed were the obstacles thar marred the medieval 
history of Islam, and to allow a place for reason and modern knowledge 
alongside the early, authentic sources 

He also argued that Islam itself was the religion of nature (fitra), which 
meant that it could not and would not go against nature, natural laws and 
the sciences that were emerging based on the study of nature, If there was 
opposition, it was not because of Islam but because of erroneous inter- 
pretations of Islamic primary sources. Part of this acceptance of reason was 
the view that, as the Muvtazilis had argued earlier, it is possible to arrive at 
what is morally acceptable of unacceptable using reason. 


From modernism to neo-modernism: 
Fazlur Rahman 


The modernist movement, championed by figures such as Sayyid Ahmad 
Khan and Muhammad Abdah, influenced greatly the development of Islamic 
thought in the rwentieth century. While many might consider thinkers such 
as Fazlur Rahman as ‘modernists’, it would be more appropriate to consider 
him as a ‘neo-modernist’, Neo-modernists are more concerned with the 
essence than the form of Islamic teachings. For stance, they are mare inter- 
ested in whether Muslim women lead ethical, productive lives than in whether 
or not they wear the headscarf (hijab). They also believe that social change 
currently taking place must be reflected in the interpretation of Islamic 
foundation texts. Furthermore, they subscribe to the need for fresh ijtihad 
with a new methodology to deal with contemporary problems, Neo: 
modernists believe that social and economic matters, rather than political 
power, should remain the priority for Muslims, They are less hostile to 
Western and other outside influences and more willing to acknowledge 
the legitimate interests of secular groups and co-operate with those groups 
on a sustained basis. Rahman's writings deal with all these areas, taking 
positions thar would be unpalatable to modernists like Abduh and even 
Khan. Rahman's ideas were to play a significant cole in the development of 
Islamic thought in the late twentieth century, largely as a result of his 
published works and the students who studied with hin at Chicago. He was 
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Yusuf al-Qaradawi 


@ legolist traditionalist thinker! 


Yusuf al-Qaradawi was born in Egypt in 1926. By the age of ten he had 
memorized the Qur'an, His education was at Azhar seminary from the 
elementary to the university level, and he obtained his Ph.D. there in 1973, 
Atthe time of writing, he was serving as the Dean of the College of Shari'a 
and Islamic Studies at the University of Qatar. 

He has published over forty books dealing with various aspects of 
Islamic life, literature and poetry. AlQaradawi is considered as one of the 
most temperate Islamic thinkers, and as one of those who combine traditional 
knowledge of the shari‘a with an understanding of contemporary problems. 
His writings have found general acceptance among all sectors of the Muslim 
world, and many of his works have been translated into several languages. 

The following example (a fatwa) shows al-Qaradawi's thinking on 
a controversial issue, the leadership of women in prayer. He follows a legalist 
traditionalist line, In his response to a question relating to whether it is 
permissible for a woman to lead the prayer (salt), al-Quradawi states: 


Throughout Muslim history it has never been heard for a woman to lead 
the Friday Prayer or deliver the Friday sermon, even during the era when 
a woman, Shajarat al-Durr (d, 659/1259), ruled the Muslims in Egypt 
during the Mamluk period. 

It is established that leadership in prayer in Islam is to be for men. 
People praying behind an imam are to follow him in the movements of 
prayer ~ bowing, prostrating, etc. ~ and listen attentively to him reciting 
the Que'an in prayer. 

Prayer in Islans is an act that involves different movements of the 
body; it does not consist merely of saying supplications as is the case 
with prayer in Christianity. Moreover, it requires concentration of the 
mind, humility, and complete submission of the heart to Almighty Allah, 
Hence, it does not befit a woman, whose structure of physique naturally 
arouses instincts in men, to lead men in prayer and stand in front of them, 
for this may divert the men’s attention from concentrating in the prayer 
and the spiritual atmosphere required, 

Islam is a religion that takes into account the different aspects, 
material of spiritual, of man’s character, It does not treat people as super 
angels; it admits that they are bumans with instincts and desires, So it 
is wise of Islam to lay down for them the rulings that avert them from 
succumbing to their desires, especially during acts of worship where 
spiritual uplifting is required. 

Hence, it is to avoid stirring the instiners of men that the shari'a 
dictates that only men can call for prayer and lead people in prayer, and 
that women's rows in prayer be behind the men.* 


Political Islamist 


Epilogue 145 


enough Arabic, Persian and English, besides his mother tongue Urdu, to study 
subjects of interest independently. Thus, most of what he learned was selt 
acquired and his intellectual growth was largely a result of his own efforts. 

He proved to be a highly protitic writer, Initially, he concentrated on the 
exposition of ideas, values and basic principles of Islam. He paid special 
attention to the questions arising out of the conflict between the Islamic and 
the contemporary Western worlds, He also attempted to discuss some of the 
major problems of the modern age and sought to present ‘Islamic’ solutions 
to those problems, All this brought a freshness to the Muslim approach to 
these problems and lent a wider appeal to his message. He relentlessly 
criticized modern ideologies that he believed had begun to cast a spell over 
the minds and hearts of Muslims. 

Around the year 1941, Mawdudi developed ideas regarding the founding. 
‘of a more comprehensive and ambitious movement; this led him to launch 
4 new organization under the name of Jamaat-s-Islami (Islamic Society) 
After emigrating to Pakistan in August 1947, Mawdudi concentrated his 
efforts on establishing a truly Islamic state and society in the country 
Consistent with this objective, he wrote profusely to explain the different 
aspects of the Islamic way of life, especially its socio-political aspects, 
Mawdudi was often arrested and had to face long spells in prison. In 1953, 
he was sentenced ro death by the martial law authorities in Pakistan on the 
charge of writing a seditious pamphlet against the Qadiyani (Ahmadi) 
community in Pakistan 

Mawdudi covered a range of disciplines such as Que’anic exegesis, hadith, 
law, philosophy and history. He discussed a wide variety of problems — 
political, economic, cultural, social and theological ~ and attempted to state 
how the teachings of Islam were related to those problems, His main con 
mibution, however, was in the fields of Quranic exegesis (tafsir), ethics, social 
studies and the problems facing the movernent of Islamic revival. His greatest 
work is his monumental tafsir in Urdu of the Qur'an, Tafbim al-Qur'an, a 
work he took thirty years to complete. les chief characteristic hes in presenting, 
the meaning and message of the Que’an in a language and style thar appeals 
to people of today and shows the relevance of the Qur'an to their everyday 
problems, on both the individual and the societal planes. 

Here is Mawdudi on the nature of ‘Islamic state’ 


Another distinguishing feature of the Islamic state is that the hasic 
conception underlying all its outward manifestations is the idea of Divini 
sovereignty. Its fundamental theory is that the earth and all that it 
contains belongs to God Who alone is its Sovereign. No individual, 
family, class oF nation, not even the whole of humanity can lay clainy to 
sovereignty, either partially or wholly. God alone has the right to legislate 
and give commands. The state, according to Islam, is nothing more 
than a combination of men working together as servants of God to carry 
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* We are firmly committed to equal rights for both sexes. We fight the 
oppression of women who are subjected to Personal Status Laws, like 
those in Algeria (recent progress in Morocco highlights how far Algeria 
lags behind), and sometimes even in France via bilateral agrcements, We 
believe that democracy cannot exist without these equal nights. ... It is 
also for this reason that we oppose wearing the Islamic headscarf, even 
if among us there are differing opinions about the law banning it from 
schools in France, 

© We believe that recognition of the existence of homosexuality and the 
freedom for homosexuals to live their own lives as they wish represents 
undeniable progress. As long as an individual = heterosexual of homie: 
sexual ~ does not break the laws protecting minors, each person's sexual 
choices are his or her own business, and do not concern the state in any 


way 
© Finally, we condemn firmly the anti-Semitic statements made recently in 
speeches in the name of Islam, .., We see the use of the Israel-Palestine 


conflict by fundamentalist movements as a mea 
disturbing forms of anti-Semitism. 

© Despite our opposition to the current policies of the Isracli government, 
we refuse to feed primitive images of the "Jew", A real, historical conflict 
between two peoples should not be exploited, We recognize Israel's right 
to exist, a right recognized by the PLO congress in Algiers in 1988 and 
the Arab League summit meeting in Beirut in 2002, Ar the same time we 
are committed to the Palestinian people and support of their right to 
found a state and to be liberated from occupation 


1s of promoting the most 


Theological puritans 


Theological puritans are concerned primarily with theological matters such 
5 ‘correct belief". They seek to purify society of what they consider practices 
ntithetical to Islam, such as reverence for saints and saint-worship, magic, 
cettain Sufi practices and what they call innovation in religious matters 
(bid’a), They are also concerned with the literal affirmation of God's attri- 
bbutes without any interpretation. They rely heavily on the teachings of figures 
such as thn Taymiyya (d. 728/1328) and Muhammad b. Abd af-Wahhab 
(d. 1207/1792) and the modern proponents of their teachings. Theie hallmark 
is a degree of puritanism and hteralism, coupled with accusations against 
other Muslims for being engaged in “innovation in religious matters’ (bid‘a) 

Muhammad b. Salih al-Uthaymin® is a scholar from Saudi Arabia and is 
considered one of the leading figures associated with this trend of Islam 
today, One of the areas in which a literal reading to the texts of the Qur'an 
and hadith is applied is in the area of the relationship between Muslims and 
non-Muslims. Here al-Urhaymin issues a fatwa on the residence of a Muslim 
in a non-Muslim country 


Militant extremist 
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© They place a great emphasis on social justice, gender justice, human 


rights and harmonious relations between Muslims and non-Maslims, 


Progressive ijtihadis want to bring change in their communities and beyond 
through reinterpretation of the Islamic texts and tradition. They have moved 
well beyond the Muslim modernist apologetics and even some of the neo- 
modernist limitations of how Muslims should engage with the modern world. 
Some progressive ijtihadis argue their aim is to enact or perhaps re-enact the 
values of justice (ad!), goodness and beauty (#hsan) in their societies and the 
world at large. This overarching vision, which they perceive to be at the heart 
of the Que‘anic ethos, requires an engagement with both the Islamic tradition 
and modernity on the issue of human rights, particularly around the theme 
of social justice, gender justice and pluralisms, Towards the aims of pluralism 
and living in peace in a pluralist world, the progressive ijtihadis believe 
that Muslims deserve an interpretation of Islam that enables them to restore 
and in some areas maintain their compassionate, humane, selfless and 
generous selves in interpersonal relations and exchanges with others, 

Progressive itihadis are both thinkers and activists. The progressive stance 
implies a striving towards a universal notion of justice in which no single 
community's peosperity, righteousness and dignity should come at the 
expense of another.” As activists for change, they see themselves neither as 
ideologues nor as revolutionaries but as social critics. Concerned about the 
rise of exclusivism and the violent actions done in the name of Islam, they 
aim to retrieve the Islamic discourse from what they consider to be “fanatics’, 
and hope to engender a reinterpretation of Islam that will steer Muslims away 
from such a mindset. They like to see an open and safe space to undertake a 
rigorous, honest and potentially difficult engagement with tradition, and yet 
remain hopeful that conversation will lead to further action. 


Exompl 


f progressive ijtihod! writings 


On the fallibility of Islamic jurisprudence 


In the following, a progressive Muslim poines out the fallibility of Islamic 
jurisprudence: 


Acknowledging the deeply patriarchal and discriminatory elements in 
Islamic jurisprudence is not cause for despair. It does not mean accepting, 
that God intends Muslim women and men to live in hierarchical, authori- 
arian marital relationships. On the contrary . . . a thorough exploration 
and analysis of traditional jurisprudence will reveal the extent to which 
its rules are seriously flawed; they cannot be divine. The role of human 
agency in the creation of these laws is evidenced by the diversity of legal 
Views as well as the creation of a system of male marital privilege and 
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Participant Muslims arguing for rethinking of citizenship 


Among the multitude of trends within the broad category of ‘progressive 
iitihadis’ there are those we may call ‘participant Muslims’ in the West who 
aire at the forefront of the emerging Western tradition of Islam. This tradition 
should be seen as potentially one of the most important developments 
in modern Islamic thought. Much intellectual and creative energy is needed 
to construct a vision of Islam that is comfortable with the changes that are 
taking place in all areas of life today in the West: political, social, economic, 
technological and philosophical, This strand of Islam is coming to terms with 
4 range of new issues, from democracy, human rights, gender equality, secular 
law, freedom of expression and religion, and equality before law for all. It 
has no historical precedent o clear-cut methodology as yet. It exists in prac- 
tice but it is only recently that Muslims in the West have started to develop 
methodological tools and principles to provide an intellectual foundation 
for the strand, It is a product of a fusion of Islam with the Western environ 
ment, and Western secular liberal democratic values, It has been most visible 
since the 1990s through the writings of a number of Muslim scholars based 
in the West such as Tariq Ramadan of Switzerland, Bassam Tibi of Geemany 
and Muqtader Khan of the United States. 

This Western tradition of Islam has the potential to dominate the Muslim 
religious scene in the West and is driven mostly by the indigenization of Islam 
in the West. It is espoused largely by second- or third-generation Muslin 
and converts to Islam. Many professional and middleclass Muslims belong 
0 this strand, It relies on the vernacular such as English, French, German or 
Dutch rather than on Arabic, Its frame of reference is the local environment 
‘af the West and its inspiration comes from that context, For these Muslims 
in the West, France (for example) is not a foreign country. It is their home, 
psychologically and physically 

This Western tradition of Islam is challenng traditional understandings 
of a range of important issues in order to suit the social, cultural, political 
and intellectual context of Muslims in the West. These Muslims are using 
ijtihad to put forward bold solutions to contemporary concerns, while not 
turning their backs on their traditions, As yet restricted te the West, but little 
known to Westerners in general, this type of thinking is likely to have a 
significant impact on the wider Mushim world in time, 

‘Tariq Ramadan argues that this steand of Islam is an affirmation of the 
self-confidence of young Muslims"? and of their Islamic identity in the West, 
Iris. profound revival of Islamic spirituality and practice." For participant 
Muslitns, Islam is a dynamic, changing way of life capable of adapting to a 
vast array of socio-historical and political settings, Emphasizing this, the 
American scholar Muqnder Khan says of American Muslims 


These young people are not Americans who are Muslims or Muslims 
who are born in America. They are American Muslims, They believe in 
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Abbasid caliphate second major dynastic caliph. 
132750. 

abrogation the theory that some earlier verses of the Qur'an and practices 
of the Prophet were superseded by later verses and practices. 

adhan the call to prayer, performed five times a day 

ahkam see bukyn. 

ahlal-kitab ‘people of the Book’, Usually referring to Jews and Christians. 

ahl al-sunna ‘people of the Suna’, The largest group of Muslims, who 
among other things acknowledge the ‘rightly guided’ caliphs as legitimate 
political successors to the Prophet 

akhbar crac 

alien (pl. ular 

Allah God 

Almohad dynasty see Muwahlud dynasty 

Ansar converts to Islam from Medina, whose early members helped settle 
the Prophet and the Mece 

agida (pl. aqua’) a theology 

aq! hum 

arabesque a geometrical pattern used in Islamic art 

Ash‘ari schoo! one of the main schools of Sunni the 

athar traditions concerning the Companions 

aya _asign from God, also used to denote a unit of division of the Qur'anic 


which began in 


h Shii authorities, 


of the Prophet as narrated throu 


a Muslim learned in religious knowledge 


Muslims after the 


migration to Medina 


| creed of set of beliefs. 


n intellect, intelligence, rationality 


text equivalent to a verse. 

Babism a nincteenth-century religious movement based on the self 
declaration of Iranian merchant Sayyid Ali Muhammad (the Bab) to be 
the Mahdi 

Baha‘ism a religion that evolved owt of Babism, via the teachings of Baha 
Allah, who claimed to be the Bab’s successor. 

bay'a a pledge of allegiance 

Bayt al-Hikma the "House of Wisdom’, A third/ninth century scholarly 
institution established during the Abbasid period, 

bid'a an unwarranted inne 


ation in religious practice 


Byzantine empire 
caliph 


Compani 


dar al-istan 
dhiter 


fin 
fiwan 
Druze 


hai 
i 
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Hanafi school a major Sunni school of religious law developed from the 
teachings of Abu Hanifa and his followers 

Hanbali school a school promoting the law and theology of Ahmad ibn 
Hanbal and his followers 

hasan a grading category of hadith in which a tradition is considered good, 

ut not perfect 

hijab a curtain, veil; used to re 
in particular a Muslim woman’s headscarf 

Hijax geographical area along the northwestern coast of the Arabian 
peninsula, containing the holy cities of Mecca and Medin 

hijra_ the emigration of the Prophet and his followers from Mecca to 
Medina in 622 Cr, marking the beginning of the Islamic hijri calendar 

hudud see had 

hukm (pl. airkam) a ruling or judgement, a command of God. 

hulutiyya a derogatory term used for those accused of believing God to be 
incarnated or infused in creation, a doctrine known as hulu, 

ibadat rituals to do with the worship of God, 

Wadi belonging to a Muslim descended from the Kharijis, found 
mostly in North Africa, Oman and East Africa 

Iblis the Devil, Satan 

ihsan beauty, goodness. Used by Sufis to refer to an ideal state of 
worshipping God, 

Wjaza a licence from a scholar giving permission to pass on a particular text 
of body of knowledge learned by his or her student. 

ijma’ the consensus on a point of belief or law by the Compa 
religious scholars or the whole coma 

ijtihad exercise of independent ¢ 
to a legal problem; effort n 
question of law 

iim knowledge, 
which is theology 

imam a leader of model, such as a leader of prayer: an important scholar, 
ealiph; and, in Shi°i belief, one of a number of descendants of the Prophet 
believed to be his legitimate successors, 

imamate _ the theory of leadership. 

iman faith; in particular, belief in Go 
prophets, the judgement of deeds and the all-e 
‘of God. 

al-insan al-kamil “the perfect man’; Sufi theory that ¢ 
such as the prophets, are the locus for the manifestation of divine 


modest dressing and behaviour, and 


ity 
soning by a jurist to arrive at a solution 


ide by 


scholar to derive a ruling on a 


particular religious knowledge such as ilm al-kalam, 


Js, books of revelat 


ompassing knowledge 


in human beings, 


antributes. 
ishraq the illuminationist school of theosophy founded by Subrawardi. 
islah reform, the idea of returning to Islam’s original message that has been 


of distortion. 


obscured owing to misinterpret 


Islamism 


Ismaili 


isnad 


isra'iliyyat 


Ithna Ashar 


Jabri 


Ja'fari sch 


jahiliyya 


jihad 


jilbab 


jizya 


Ka’ba 


khanga 
Khariji 
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keufr that which covers truth; ungrateful disbelief; unbelief 

legalist traditionalist one who attempts to follow premodern teachings 
and interpretations of religious law 

madhahib see mid/shab 

madbhab a school of thought, such as a school of law or theology, 

madrasa a school or college for the study of the religious sciences 

Mahdi an eschatological figure expected to appear before the end of time 
who will fll the world with justice 

Maliki schoo! a major Sunni school of religious law named after Malik ibn 
Anas. 

Mamluk dynasty 4 medieval sultanate ruled by former slaves, which a 
in the seventh’thirteenth century in Egypt 

magam (pl. ayant) stations or stages along the mystical path to God 

magasid al-shari‘a the underlying aims or purposes of religious law 

masjid a place of prostration, mosque. 

maslaha 2 principle of deriving law based on public interest or welfare, 

ma'sum infallible, sinless 

matn the text containing the content of a tradition (hadith), 

Maturidi school a school of Sunni theology 

messenger a prophetic figure bearing a divine scripture. 

mihna inquisition, particularly referring to the forced assent of scholars to 
Mu'tazili theology during the Abbasid period. 

mihrab a prayer niche in a mosque, marking the direction of Mecca, and 
before which the imam stands to lead the congregation in prayer 

minbar a pulpit in a mosque from where a sermon is given. 

mwezzin one who gives the call to prayer 

mufti a scholar authorized to give a fatwa on a question of religions law 

Mughal dynasty Indian empire founded by Babur, who was descended 
from Tamerlane and Genghis Khan, in the tenth/sixteenth century 

Muhajjirun the Prophet's early followers in Mecca who made the 
emigration to Medina 

mujaddid one who renews the faith 

Mujaddidi belonging ro the mujaddidiyya, a Sufi order founded by Ahmad 
Sirhindi of India 

mujtahid one capable of performing sitthad and deriving interpretations 
of religious law 

Murji’i belonging to the murji’a, those who took the theological position 
‘of suspending decision on whether a Muslim could become an 
unbeliever, leaving it to God on the day of judgement 

murshid a Sufi guide or leader. 

murtadd an apostate 

musalla a small or private place of prayer 

musannaf a large collection of traditions (hadith) arranged according to 
subject matter. 


we 
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Mu'tazil 


Muwahhid dy 


Naqshband: 


Nizari 


Ottoman caliphat 


people of the Book 
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Qur'an Muslim holy scripture, the word of God as received and trans- 
mitted by the Prophet Muhammad. 

Quraysh a prominent tribe that controlled Mecca in the time of the 
Prophet Muhammad, who belonged to one of its clans, 

Rashidun caliphs ‘Rightly guided caliphs’. For Sunni Muslims, the first 
four successors to the Prophet ~ Abu Bakr, Umar, Urhman and Ali are 

sidered to have ruled in accordance with the Prophet's guidance, 
unlike later successors who tured the caliphate into a worldly, 
hereditary dynasty 

Safavid dynasty Persian Shi'i dynasty established in 907/1501 by Shah 
Ismail L 

sahaba see sahabi. 

sahabi (pl. saiaba) a Companion of the Prophet. 

sahih a grading category of hadith in which a tradition is considered sound 
or authentic 

salaf ‘pious ancestors’; generally considered to be the first three gene 
‘of Muslims after the time of the Prophet. 

Salafi__ one who claims to follow the salaf (pious ancestors). 

salat ritual prayer, one of five essential practices that all Muslims are 

amanded to observe, and which involves recitations and movernents 
repeated in cycles, five times a day 

sama’ a concert or poetry recitation used by Sufis to induce ecstatic 
worship. 

Sanusi belonging to the sanusiyy, an African Sufi revivalist movement 
founded by Muhammad ibn Ali al-Sanusi, which fought against the 
French and the Italians, 

sariga theft 

sawm fasting, one of the five essential practices that Muslims must observe 

sayyid title given to descendants of the Prophet. Also used by royals in the 
Busa‘idi dynasty, instead of the title of imam, 

Seljuq dynasty a medieval, eastern Turkic dynasty 

Shadhili belonging to the shadhiltyya, a major Sufi group, named after Abu 
al-Hasan al-Shadhili 

Shafi school a major Sunni school of religiows law that developed from 
the teachings of Muhammad ibn Idris al-Shafi' 

shahada the first essential duty of the Maslim, which is to witness that 
there is no god but God, and that Muhammad is the messenger of God, 

shari'a religious law, which Muslims derive from the Qur'sn and the 
practice of the Prophet Muhammad; Islamic law 

shaykh a respected elder, religious leader, Sufi guide. 

shaytan Satan, devil; Iblis is referred to as a shaytan, 

Shi'i_ belonging to the Shiva. The term Shi'a is associated with the phrase 
Shi'at Aki (meaning “parosans of Ali’), The Shi'a are those who believe 
that Ali and his direct descendants are the Prophet Muhammad's rightful 
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Traditionist 
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Islamic Thought is ideal for anyone who wants to understand mor 
about Muslim beliefs and the Islamic faith 
Oliver Leaman, University of Kentucky, USA. 


Islamic Thought is a fresh and contemporary introduction to th 
philosophies and doctrines of Islam, Abdullah Saeed, 
distinguished Muslim scholar, traces the development of religiou 
knowledge in Islam, from the pre-nodern to the modern perio 
The book focuses on Muslim thought, as well as the developmen 
production and transmission of religious knowledge, and th 
wends, schools and movements that have contributed to th 
production of this knowledge. 


Key ‘topics in culture are explored, including th 
development of the Islamic intellectual tradition. the two foundatio 
texts, the Qur'an and hadith, legal thought. theological though 
mystical thought, Islamic art. philosophical thought. politice 
thought, and renewal, reform and rethinking In the face c 
changes in Islamic law, and the influence of Western societies. a 
well as developments in gender rights, human rights ani 
globalization, and in reaction to contemporary social and politics 
events, Muslim beliefs are changing and adapting, Through this ric 
and varied discussion, Saeed presents a fascinating depiction 
‘one of the world’s major re 
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